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PREFACE 


T he exietence and the importance of the present work haxe 
long been known to all familiar with the works of Appayya 
Plkfita. While the present editor was making a study of it in 
connection with the philosophy of ^rlkafllha, its publication was 
suggested to him by Vedanta ViAarada S. K. Padmanabha ^strin 
of Mylapore, who willingly contributed in a •very able measure 
the patience and scholarship required for the preparation of a 
critical edition. The University of Madras, who generously 
undertook to publish the work, required a translation to be pro- 
vided. In this part of the task, the editor has had invaluable help 
from the University Department of Satnskpt, particularly from 
the University Professor, Dr. 0. Kunhan Baja. The two Pellows 
in SaipiBkft, MlmiipsakScarya S. E. BSmanitha Gastrin and 
MahopSdhyiya Pandit V. VenketrSma Sharma, have rendered 
considerable assistance in going through various Manuscripts and 
the press copy, in correcting proofs, and in various other ways. 
The authorities who obliged with the loan of Manuscripts are 
mentioned elsewhere. Among friends who by offering suggestions 
and in other ways gave considerate encouragement to the 
editor, special mention must be made of Mr. T. G-. Arivamuthan, 
Advocate, Kilpank, and Prof. P. P. S. distrl, Presidency OoUege, 
Madras. 

The paragraphing of the Saipskrt text has been made to 
approximate to that of the translation, •with the result that the 
former looks artificial in some cases. It was the editor’s hope to 
make the presentation of the argument look clearer by such an 
arrangement. He will feel happy if that hope has not proved 
altogether illusery. 




ABBREVIATIONS, 


A. dikhS. 


Atharva-Aikhi. 

A. dirasi. 

.. 

AtbarvaAirasi. 

Katha. 

... 

Eathopanii^ad. 

Sauf, or Eau^Itaki. 

... 

Eanlltaki Upani^d. 

Ch. 

... 

Chandogya Upani^ad. 

Taitt. 


Taittirlyopanifad. 

T. 8. 

... 

Taittiilya Satphita. 

Dh. 8. 

... 

Dharma Sutras. 

N. 8. 

• • • 

Nyaya Sutras, 

Pra^na. 

... 

Pra^Dopanifad. 

Brh. 

... 

BfhadSrapyakopaniyad. 

B. M. 


Brahma Mimaipsa. 

Br. V. 

... 

Brahma Vidyabharapam. 

M. N. 

... 

Makanirayapopaniaad. 

Mu. 

... 

Mupdakopanifad. 


. . • 

^atpkara. 

A Bh., M. Ed. 

... 

daipkara Bhasya, Memorial 
Edition. 

dinti. 

... 

dinti Parva, MahibhSrata 

^vet. 

... 

^Teti^vatara Upaniaad. 

SchomeruB 

... 

Der ^aiva Siddhanta, 

SchomeruB. 

iC. 

« • « 


w. 

• • « 








INTRODUCTION, 


1 

LIFE OF APPAYYA ©IkWTA 

Time and again in the history of a country, there rise up 
figures of considerable interest and importance in respect of moral 
sincerity or religious zeal or political sagacity or scholarly erudi. 
tion. These are almost gigantic in their proportions, and are 
not infrequently acclaimed as incarnations of an element of god- 
head. Appayya Dikaita was such an outstanding figure in the 
history of South Indian scholarship. He was a marvel of learn- 
ing, in width as well as depth, with remarkable powers of clear 
thought and forcible expression, and an indefatigable worker in 
the cause of truth. 

Appayya^s place of birth is known to be Adayapalam, a village 

* 

near Oonjeevaram. His works inform as that he enjoyed the 
patronage of three royal masters — Ginna Bonttna, Ginna Timma 
and Venkatapati.^ His descendants are still found flourishing in 
various stations of life, in moft of the Southern districts of the 
Presidency. The period of his life and work is known to be the 
16th Century A. D. It was also generally thought on the strength 
of a horoBcopej that he was born in 1.552 — 1553 A D. and that he 
died in 1624. But the ravages of research have not spared us this 
certainty. The horoscope given to^the world by ^ivananda Yogin 

1. See the introductory verses to ‘ Sivarkama^idlpikS* and 
the ‘Commentary on Yadavabhyudaya,’ and the concluding verses 
of ‘KuvalaySnanda,’ 




s 

(a 19*h Century descendant and biographer of Appayya) has been 
disputed by a 20th Century descendant of Appayya’a^ -who calls 
in epigraphical aid froia Ms anSoMtot’a natWe village of Adaya- 
palam to support the suggestion that Appayya must have been 
born some 30 years earlier, about 1520. For the view so pro- 
pounded, corroboration is sought in the tag of a verse said to be 
quoted by MahSmahopadhySya BAju ^astriar of Mannirgudi, 
purporting to be from an ancient and lost Mography ®f Appayya 
t}&|ita. Fhe atgttments require to be elaborated and examined 
much more fully than they have been, before being aecepted 
rejected. That being no part of the present t^sk, we shadi pass ms, 
contenting ourselves With the knowledge that the latter half of 
t^ l$th dentury seems vmdoubtedly to have been the period of 
Appayya’s literary activity. 

Appayya’s father and grand-father were eminent teachers^ 
AdvaUta. The grakid^iathet known as eh 

more familiarly as Acin Dllrfita. He married tMce, the 
secemd wife was TotrSmbi, a Yai^ava lady, -eKihghter of itanga 
B9|a, h Yaii^vite. The Ison of this hhion was also called Bhhga 
asja, after the mathrnal grand-father. This Ranga RSja, the 
Advaita A|»rya, repdted as a pOtformer of the Viiimiit saolifi^, 
becaihe the father and the spiritual • preceptor of the renbWnel 
Appayya. Appayya remkias the most illustrious member of thirf; 
fhmily, to this day. Next to him, but next only to him comes the 
fao^s Nllakaptha, poet and prime minister, who flourished at 
itadhra, dating the days of Tirumala NSyak. NflakaJStha WUs 

1. See ‘The Date of Appayya Dlkftita’ by Y. Mahilinga 
d^stn f Thk Hindu, 20 — 6 — 28) and two articles on * Appayya 
Dffiapta’s Ags ’ by the same author in the Joatual of Otiettlal 
Research, II, 225. and III, 140. 


the grandson of Appayya's brother, AcSn Diksita. 

It is said that Appayya married one Samanga)a ot Miangftls* 
nSy^ci, the daughter of Ratnakheta DikSita who, having rashly 
undertaken to make Appayya prostrate before him, found no other 
means cMf doing so, except by becoming his father-in-law.^ There 
seems to be also a bare tradition that the lady was of Vais^ava 
birth. The dispute with Ratuakheta and its sequel find men- 
ikm in the ‘ Acan-Dlkfiteadra-Yamdiyali,* a poetical genealogy 
ocmpoeed by Virarighava Eavi, a descendant of Acan l^ki^ta. 

Appayya is reputed to be the author of 104 works. Many ol 
these are lost, not even the names being known. Of those said 
to be his, the authorship, ascribed often by vague tradition, is, 
m many cases, doubtful. The confusion is increased t^by the fact 
that some of his descendants — the father of BSyu ^Sstriit of 
Mflmn<irg,u^ an anubhava — advaitia o4 recant daj^ died 

in the early years of the present century — bore the same name 
and were also writers, more or less prolific. Among the 104, we 
have to tncludo commentaries written by Appayya wmrfcs 
oon^osed La verse by himself. Thus, the ‘Ananda laiJiaid’ and 
the ‘Ananda I^hatl CandrikS,’ count as two works, ^ou^ l^ey 
may be looked upon as constituting the verse and fsose parts 
of one work. 

The greatest number of these works relate to ^iva rdfgion 
c« AdigaiiacphiloBophy. Our author, however, was a redoubtable 
authority other subjects, such as rhetoric and poetics, wbAe 
h|s knowlMidge (d MfmSipisa was unrivalled, as shown in Ms hand- 
ling; evi!^ of other subjeets. The full extent of hit grasp «f 
lllimitppa ^l^ra may be gauged by his disous^nn of soma kcis^ 

1. See ‘Appayya Diksita’s Age,' Journal of Oriental Re- 

se'atdh, II, 236, 
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topics ia the ‘Piitvottara-Mltnii?»3l-V5da-Mak?»tfa-Mili.* His 
'KmTalataaanda’ and ‘Oitta-MlmSiptsS’ evince hia knowledge of 
poetics and rhetoric. His appreciation of literature as snob is 
shown by his ‘ Ooimnentary on YadavSbhyndaya'. True, many 
ot these books were written to order, having been commissioned 
by different royal patrons, but they are none the less thorough 
and masterly, for that. 

Appayya combined in himself the clear-sightedness of the 
philosopher with the zeal of the devotee. This accounts at once 
for his thoioaghness and his Catholicism. He could sympathise 
with all shades of thought and belief, since to him was vouchsafed 
the vision of their harmonious blending in the one Resplendent 
Oolourless Whole. He would yield to none in his passianate 
devotion to ^iva ; but he would not. like sectarian devotees puU 
down Vispa to the level of a finite self (see commentary on Verse 
36 of the ‘ Ananda Iiaha^ ■). As an ad^aitin, bS held Ibkt 
Brahman was Nirgupa ; but he also held that for f s^lMy 
.human cgmprehension. He appears “as it possesing gupaa^ taKbig 
on the toaem of the blue-throated, threei-^ed Being^mcompanied by 
Amba” (‘Siva tattvalviveka’, Verse 13). Though the bed-rock of 
all the Vedas, Agamas and so on is bat Advaita, “ the fragrance of 
Advaita breaths in man only by the Hraoe of Him whose crest 
.jew4,M the tender digit of the Moon ’’ (‘ ^i\atkamapidIpikS, ’ in- 
,ttoduototy verse 7 ; translation by Dr. V. V. Bamapa Ssskin). 
As an advaitin, release meant for him realisation of identity with 
Brahman ; but this is not to be, so long as there continues in the 
world even a single unredeemed soul. Till the final release of all, 
individual release is but the attainment of the being of f^vMa. 
We thus find throughout a spirit of sympathetic understan^ng 
and reconciliation, very far removed from dogmatic fectariapiipi. 
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And yet our author could wield his dialectical WeapoBS force- 
fully, sometiraeB pitilessly. The extended hand of reconciliation 
not infrequently became the mailed fist. He does not bold, for 
instance, with the exaggerated claims of MadhvScarya to divinity, 
and inveighs against him furiously in a notable passage in the 
commentary on verse 31 of the ‘^iva-tattva-viveka.’ Though, as 
noted before, he had a profound regard for Viwu, holding that 
“only by reaching Him can that place be attained, which belongs 
to the Immortal, primaeval blissful Being, who is Light, etc.” 
(‘Ratna-traya-parlki^,’ verse 5), yet he could not brook those self- 
styled Yaif^avas who reviled diva or contemplated treason against 
His supremacy,! Against these be directs his righteous indigna- 
tion, quoting passages condemnatory of them, from the ‘Bhigavata,’ 
and commenting on them with great gusto (explaining ^‘dur- 

m 

bhagih ” of the original as “ samkitpa kfetra jStlh ”). For error 
as ignorance, he seems to have had comprehension and sympathy, 
bat none for error masquerading as the whole truth. 

One of Appayya’s pupils was Bhattoji Diksita, famous as the 
author of the ‘ Siddhinta Eaumudl.' Bhattoji was from Upper 
India, where, among other thinge, he earned the opposition and 
ill-will of Pa^^itarija JagaUnStha, a favourite of the Emperor, 
Shah Jehan. Bhattoji’s preceptor, Appayya, also came in for a 
share of Jaganuitha’s enmity, the pupil’s evil ways being set 
down to the master’s evil influence. This Jagannatba wrote a 
critique of Appayya’s ‘Citra-MlmSiiMa,’ called ‘ Citra-Mimaipsi- 

1. It must be noted that for Appayya, diva is above and 
beyond Bie three mSrtis, — BrahmS, Vif^u and Budra. He is not 
to be identified with Budra, who is the embodiment of Tamas, 
and the Lord of Dastruotion, as the other two are Lords of Crea- 
tion and {jlnsteotetion. 



It is l^oaght tbat, abimt the p«Mriod of oonko- 
ven^ b^ween Bha||o}i attd Ja^aaStha, Appayya MuctseH was at 
Bences. So^evee that may be, he speot his last days in the 
South, and died at Cidambart^. In his last moments, he is ra^id 
to have composed a vetse and a half in praise of Oidambaram and 
the Dancer in the Gladden Hall. “This city of Ohidair»ba*a«« is 
w#-known for its saeredness. Splendidly modest sons (have 
been born to me). Some good worl^ have also been written. 
My years aare more than seventy. Longiag for pleasure I have 
none. 1 want nothing. Only 1 am anxious to see my Dord’s 
plaioe. There flashes in my heart the rising Snn of the light of 
the Dotas'faet of the Dancer of the Ooldw Hall (toamdafon by 
A. ¥. Gh}palaobkariar, ‘Y&davSbhyttdaya,’ II. xvii). He exphed ki 
the middle of the second verse. One eonld wish for no mcse fit* 
piede to such a greatt life. 

[For further kd^maiaon, see ‘Appa^yarT^ki^hiihhmr 
Vijaya' by ^vSpanda Y^in, ‘lAfeol ^^)payya DShfil** 
by 4* V. GopalaohMiisc, in Vok II. pf ^Yldavibbyndaya* 

(S. V. V. Breshlili ‘ Appayya Dfb|ita ’ in the Siddhinta 
DIphSt iV, 2601, $md two articles on ‘Appayya I^ki^ta’s 
A#* by Y. MMtilinga ^strl, Journal # Oriental 
' Besear^, M, 2M, and III, 140.] 
lire present work ef Appayya’s— known as the ‘divBdvaita 
Niihaya’ or the^^v€dvaita Vihiiajaya,' sometimes ai the * Ad'^Hia 
ffiti^ya,' has its merits and-ficfefeil, from the view*point of the 
aivetageitehto« It ban. tim merit irf be»g entirely in prose, and 
dimcteil to one cenrtiiyi wtea, Jjt 1mA lurUitr merit of e^q^nnd* 
kkg Appayya’s cnnceprion not merely cS divadvait% that also of 
^hidhid^dta, some at <di8tii90tive eoiM>8p#«His kr regiird to the 
letter, such as that about release finding expeesrirttiMe. Bnt, in 



spite of f«irly extensive qaetittions feem the bbl^a of ^Ikap^hs, 
it ie not ft^ible to sppeeokte the latter or aisees it at its 
worth, except in c@<t]*nQ«tk>n v^h an independent stody of &e 
bhifya* A stndy of the ‘Niopaya’ by itself would be like reading 
up the oriticiam of a literary work, in the absence of direct ac- 
quaintance with that work. The difficulty is increased by the 
fact that certain doctrines of the bhSeyakira — such as the atomi- 
city of the self are not mentioned or discussed by Appayya. But 
the ' NitQaya’ deserves to be studied, if for nothing else, at least 
as a remarkable example of our author’s dialectical skill and 
clearness of thought. One other reason why the work is valuable 
to the students of Brlkaptha is the reference to Sudar^anacarya 
otherwise known as Haradatta. With reference to a verse quoted 
by the dialectical opponent from this author’s ' ^ruti-Sukti-MilS, ’ 
it is said that ^ 2 kaQ$ha came after Haradatta. This, combined with 
very definite suggestions in the ‘ Ananda Liaharl’ to the effect that 
Bimanuja followed in the foot-steps of drikaptha, seems to be of 
great help in fixing the period of drlkap^ha. If the date is still 
uncertain, it is because Haradatta’s period is nbt known : for, the 
obituary verse, whereon reliance used to be placed as giving the 
date of his death, proves to contain conflicting astronomical 
details and is inaccurate or spurious.^ 

Appayya tries to be as clear in his exposition, as in his 
thought. His attempts, however, axe not always suecessful. He 
frequently labours his points to the extent of being tiresome. 
And, often enough, he leads us into a labyrinth of words from 
which he escapes, leaving us to find our way out, as beet as we 
can. A single sentence may contain half-a-doceu distinct points 

i. See further an article on ‘ Divine Omnipotence,’ by the 
present writer, in the ‘Txiyeni ’ for March 1928. 
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and ran fieatly to a whole pa^e. The task ot the tranelaiot, 
who has to steer clear of the Scylla of anintelligible literalista and 
the Gharybdis of free paraphrase is not enviable. 



Il 

THE WORKS OF APPAYYA dIKsITA. 

The following list is based primarily on an article on Appayya 
HIkfita in the Siddhinta Dlpika (Vol. IV). The writer of that 
article would seem to have drawn principally from Aufrecht’a 
Catalogue Catalagorum and Bhatta^ri Balasaraswati Pandit Niri- 
-yana Sudar^ana’s introdnction to the AdTaita-mamjarl edition of 
the “ Siddhanta-le4a-sangraha". These sources have also been 
consulted in the preparation of the present list. Prof. P. P. 8. 
distrl of the Presidency College, Madras, has prepared a list 
mainly based on the manuscripts mentioned in the Descriptive 

and Triennial Catalogues of the Government Oriental Manuscripts 

♦ 

Library, Madras ; he has also made use of the information avai* 
table from the Tanjore Palace Library. Mr. Y. Mahilinga distil, 
Advocate, Mylapore, a lineal descendant of Appayya Dlk^ta has 
made out a list from material that was in the possession of his 
great'grand-father, Brahmadri Riju distrin. These two lists have 
also been availed of. Many of the works here enumerated find 
mention in all the lists, while some are mentioned in only one 
or other of the lists. The initials given after the name of each 
work indicate briefly the anthorities relied on in each case. Thus, 
A is Aufreoht, M is Mahilinga dastrl, N is Harayapa Sudaniana, 
8 is P. P. 8. dastrl, and 8D is the Siddhanta DipibB. Works 
wrongly listed by some of these are also mentioned, together with 
a note indicating the error actnal or probable. It bs hoped that 
the list here made out' will provide a useful basis for further 
tesearch. 



1. Adhikaraija-mali (SD ; possibly identical witb the 

Mlm5ips5vi(|aya-sa9graha-dlpik5 listed by S), 

2. Adhikara^a-sSraTali (M). 

8. AdbikaraQa-kuiicikS (S; M). This is probably the same 
-^ock as No. 2. Dr. BaiuaQa Gastrin mentions an 
Adhikara^a-kafiouka, which purports to be a oom- 
mentary on tbe adbikaraQa 4iokas of the 
murti brahma- sutravFbti. A Paper Ms* ofrtiiia wo^ 
in DeranSgaii characters is to be found in the hAjix 
Iiibrary. It is so different in style and dootriiw 
from the general trend of Appay^’s wmcks tirat its 
attribution to him is strongly open to ittStiibton. 
It is not known vyhetber tbis'ls the same ete <1^ 
'Adhikarava-kuiicika listed by S and M. 

’4. 'ApltakueSiiibS-stavS [S. V. V,] 

5. ‘'AlfiiiftfkoAiy^ySkhya^AitfoftOwed byf'gB. ^s^H^llsI- 
fibly^id«htical%ith ^a!>ds-^r^kiS4m li^ed 

'6. »?Ar«hS:<^18iyar‘ai.8e4tl fSD ; H). 

7. ifeth8iE^^-stuti t6r iStVapaaca^ikhi) fB. V;‘S. T. V.] 

^8/ *ildiliylj.*it4’ya-rlktaa^tor‘DvadaS5ditya-8tava)'l%. V.] 

A} oomhneiitary on the abore (B, Y.] 
lO. ^pakrama-parikrama fA; M; N; S; SD). 

•'ll. Suvalayinanda [Nir^ayasagar]. 

^Affikaranjani, a cbmmentary on the Knvalayinahda ”^18 
^wrongly listed by Aufrecht, as that work appiars^te 
have been by one Gangadhara Adhvarin. 

12. 'Kflha'dhyana'paddbati (M; N; SD). 
fl8. A commentary on the above (N; SD). 

14. GangSdhara-aftakam (M; S). 



16. Durgic*ndtatal5-8tati [8- V. V,]. 

16. A oommentery on the-abova (M; Nj SDK 

17. Citra-puta (M ; N ; 8 ; 8D). 

18. Citra-mlmiipsi [Nir^aysigar], 

19. Jayollasaoidbi (A ; SD)« 

20. Tattva-maktSvali (A ; SDj. 

21. Taptamadra-khapd^aa (ot-vidcIvaVam) (A; M; S; SD). 
Tapbamudrankapa-kbai^idaQa (A ; probably identical 

with No. 21). 

22. TiA-anta-6epi-8aQgraha (A; SD) 

28. Dalakamara-oacitca-aangraha (or saipkiapa^) (A; Mj S; 
8D), 

24. Dhartna-mlmatp^i-paribhasa (SD ; possibly the same as 
'tSntrika'mfcnaipsS listed by -M alone). 

26. Nayamanjarl (M; SD).. 

28, NayamapimilS [Nir^ayaslgar] . 

27. A commentary on the above (M; SD). 

28. Nayamayukha-malika (A; M; N? SD). 

29. A commentary on the above (SD). 

80. Nima-sangraha-miiS (A; N; SD). 

81. A oomraeatary on the above (A; N; SDK 

82. < NigrabSitakanv[By ^vanamda Yogin at Benares].. 

88. Nyaya-mnktSvali (M; N; SD). 

JB4.* A commentary on the above (Nj SDK 
36. NyayacakfSmapi [S. V. V]. 

3® ' lfj«y»*.ratharaiiia (M; SD). 

8f. A' coinmentSIry on the above (M*; SD). 

Nyiya-8angra«ha*milS ahdtt cmmneBtaiy^reon listed by 
M alone are possibly identtsat >w«thil^. 86 and 37, 


.1 



38. PaStca-rafcQa-sbava (or— stuH) [8. V. V.]. 

39. A commentary on the above [S. V. V.]. 

40. PaSca*BTata«TivJ‘ti (3D). 

41. Pari'naU [Nlirpayaaigar]. 

Pancagranthl a Vedanta work, listed by A and SD, is 
probably the same as No. 41, that being the fifth of 
the five Advaita works — The Brahma Siliras, ^anx- 
kara’s BhSsya, The Bhimatl, the Ealpatara, and 
the ParimalS — which belong to one line of Advaita 
tradition. 

42. Pidnki'sahasra'tlka (A; M; SD). 

4S. PaVinlya^nakfatra^mila [or Pl9ini«tantra'vSda*nak|atra- 
mSli published by R, V. Erf^amioici, Eumba- 
konam]. 

44. P0rvottara>mlmiip8i*vida'nak|atra*m&lS [S. V. V.] 

45. Prabodha>candrodaya*tik3 (A; SD). ' 

46. PrSkrta>candrikS (N; SD: probably the as Pvikrta- 

ma^i’dlpa listed by 3)- * 

47. Brahms*tarka*staVa [8. V. V] 

48. A eommentuy oh ttie above [S. V. V.]. 

49. Bhakti-4ataka(A; M; SD). 

60. Bhirat^-sSra-sangraha [3. Y.'V.] 

51. Bhirata^titparya'sengraba [S. V. V.; a commentary on 
No. 60], 

62. Mai)iim4iikS (N ; SD doubts if it is different from 

No. 26). 

63. Mata-sirirtba-sangraha (N ; SD ; N says it is a work of 

seventy verses ; it should then be different from the 
Ostut-inata>sara*sangraba, which composes the 
NySya-muktivali ; the ^ayaihayi|klm*miliki, the 
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Naya-ili»9i*niili and the Nayamall^atl ; this wotk 
is poBBibly the same as Smrti*mata*8iti listed by M 
alone). 

54. MadhTa*tantra*makha-mairdana [B.V.] 

55. Madhva-mata-vidhTaqisaQa [B. V.; a commentary on 

No. 54]. 

Madhva*mata>khM)4ana is listed by A and SD; this 
is probably the same as Nos. 64 and 55. 

56. MayflkhiTali (8). 

57. Manaaollisa [8. V. Y.1. 

68. MSrgasahiya-stotram (8). 

69. Yidavibhyndaya-tlkS [8. V. V]. 

60. Ratna*ttsya»parlk|i [B. V.]. 

61. A commentary on the above [B. V.] 

69. BSmSnaia-mata'khaiMana (or RiniiAaja*iN'Aga>bhahga} 
(8 ; M ; SD). 

68. Bimiyava-sSra-sangraha [8. V. Y.] 

64. Bimaya9a*titpatya-Bangtaha [8. Y. Y.; a commentary 
on No. 68]. 

Rimiya^a'tatpmrya-ninjaya (8D). 

BimiyaQa-bbiraia-sSra-sangraha (A ; 8D). 

Bim&yaVa-sira (A ; SD)* 

Bimiya9s*8ira*stava (A ; SD) ; these four would seem to 
be but repetitions of the titles of 59, 61. 63, and 64» 
It is not likely that as many as eight books were 
written on the interpretation of the Bimiyaia and 
the Mahibhirata, 

65. Laghuotivhrsila [B. V.] ' 

66. YaradanMa-atara [8. V. V.]. 

^ M..* 4 <bommeQtary on tbe i^bove [8. V. V.}. ' ’ 



BSi yaims^iM9(»M8e]3i^'ftlasa»ai^k»^<A ; SD). 

69;' yidhirtMifaBai (A ; M ! N 5 8*i 8D). 

70. Vidhi-rasayaoa-snkhopajlTinl (or — Ba.bl*qpayo]anl ; A; 

MjlsTjSsSPK 

71. Vifpp,,tattvaTtaha8ya (A; 8P). 

72. Yba-iiaivam (A; M; SP). 

784 Yrtli-Tartibanci (A; M; N; 8} SDJ. 

Vairagya-^^a^ka is eironeEmsly Itited bf • A and SP rely- 
ing on the authorship ascribed in KSKryAttiU 1, 91. 
The work printed there thrns onl to bar Nnaka9|ha 
Dikfita’s. See the latter's Minor PoeMft pnblished 
by 8. V. Vi ' ’ 

74. Ssnti-stava (A; SD). 

76. Sikharipi-mSla [Advaita^fnafljarl]. 

76: ^i»-tattta-Yiyeka [Advsltk-mafijarl ; a odbiOientairy on 
No. 75]. 

.77. diya-kar^Sinrtaib fa ‘ “* 

.i A'oonmtantaryi on tk©.|jM)tief iwlittad? b;f‘SP. This is 
improbable, as the original* itselfdaia short prose- 
work, hard^nae4ingi»ny •momentary. 

78. 8iYa7i^5i^tBft4dli|#,[p„yj. 

79. A commentary on the aboye|(Ni SP),^ 

80. ^iy|t-|p:a?ig,rtama8atva-khai^8ma (A; SD). 

8^. diyarpSjS-yidhi^SjM; SP). 

8^. , ^ya^m^inota-kalikS-atttti [P.! y.«] 

A.ooM»efl|My on the.AboTe» known nst the Mlmiijisa- 
nylya-parimalollasa [p, , 

84. Sivadvaita-nirflaya [MadfaiiDpjs^ej^y]. 

85. dWananda-laharl (c^tvAi^ndn-lil^Ii j[8« Y* 

86. 8iv5nan|larla^ai^ftpd*ikpfi£%*,^^|^ #,<o«^«ien,lanc)r on 



No.®6]. 

87. divarka*ma9i-dfpHii (or Siyiditya-mafli-dipiki) [Nirfla- 

ysMwigar]- 

88. diyatcana-caadtika’ [Devakc^ah] . 

89. Bila-candrika, a commettfeaty on No. 88 (N; ^). 

. 90. diyotkanfa-manjarl (A; SD; U is doabtfal if tb^ -is not 
identical with Nllakahtha D^fita'a work of the 
same name). 

91. ^aiya-kalpadrnma (A). 

92. Siddhanta-iatnSkara (A ; SD). 

98. SiddhSnta*leiia^sah.graha [AdTaita-manjacl]. 

94. Stotra-ratnikara (M), 

95. Hai{isa-saadd&a>tIkS (A; SD). 

96. Hari«hara*8tQti (S; M). 

97. HariTaipla-8ira*oaritia*vyftkhyi ( A ; S ; SO « tho •-Ms. is 

in the Tanjore Palace Library ; see Descriptive 
Catalogue of Sanskrit Manuscripts, Vol. VI. A 
and SD wrongly assign the original work itself to 
Appayya ; that work was composed by one Govinda- 
mantrin, a minister of the Ko94evl4n chieftains). 

Narayava Sndardana quotes several verses which enumerate 
many of the above works and mention in addition the Abhidha* 
lakfaQa-vrtt!, treating of the same topic as VFtti-vSrtikam. The 
verses, he says, are of Appayya’s own composition, but we are not 
informed of the authority for the statement or of the source of 
the verses. If we count the Mima):^3i*vi^ya-saagcaha-dlpiki, 
the ^abda-prakSda, the Tantrika-mimariisa, the Njaya-sahgraha* 
mala and its comtng^tary, the SxoTti-matarsata and the Abhidha- 
I«dki^ilA^v?ttr<as»kld&pend<ent wotks, we sha*!! have a 'hundred and 
four on the whole. Information is now to hand from Tilhjote of an 



alaipkftrft work in Mi. called the Lakfava'rsiniTlI'Tyikhyi. 

The initials in the square braeketi r^er to the name 
of the publisher or the series, where the work has been published: 

S. V. V. is the Vilis Press, Stirangam ; 

B. V. is the Brahma Vidya Press, Chidambaram ; 

NirvayasSgar is the press of that name in Bombay ; 

AdTaita*maniar« is the series of that name published at 
Eumbakonam ; 

Devakotah refers to the daiySgama*paripilanaHSangam, 
Devakotah. 

It would appear from the British Museum Catalogue that 
the text of the ‘ dividyaita Nitvsya * was published at Benares in 
1905 by one drl Eavtha PtasSda Niriyai^ Siqiha.^ It did not 
form part of any known series and copies seem to be yery diffi- 
cult to obtain. 


1. This information was not ayailable to the present editor 
earlier than January 1930. ^ 


JII 

THE SYSTEM OF SbIKANTHA. 

^rfkaJ^tha,like the l^aiva Sid(1h5ntin5 believes in three prin- 
ciples — Pati (the Lord), Pa^u (the bound soul), and PiAa (the 
bonds). The impurity of the bound soul is beginningless, like 
the presence of verdigris in copper* The impurity can be got 
rid of only by getting the souls to engage in action and enjoy the 
fruit. The creation of the world is for this purpose. The Lord 
has no object of His own to gain by creating the world ; He 
does itj however, in the interest of the bound souls, in order to 
purify and to redeem them. 

The Lord is both the material and the efficient cause of the 
world. The world is, thus, the result of a transformation of 
Brahman, But transiorination would imply change, that is, 
defect, in Brahman. Hence, Brahman’s parii^Sma (transforma- 
tion) has to be understood as holding only of His 0it-3akti (Intel- 
ligence-Energy). Ihis Git-^akti is the material cause, which 
takes on the form of the worlds, Intelligent and Non-intelligent^. 
Brahman Himself (whom ^aka^tha identifies with Siva) is the 
efficient cause. But these are distinguishable aspects of Brah- 
man, not different entities ; for, between Energy and the posses- 
sor thereof, there is non-difference. Because of the relationship 
to the Lord, through Cit-^aktl, the world partakes of the Exis- 
tence, Intelligence and Bliss of the Lord. The existence of 
particular things is a fraction of the existence of Brahman; in- 

1, The first manifestation of Oit-Sakti is MarSya^a, who is 
thus the material cause of the world. He is of the form of the 

universe (Vi^vakara). 

* 

3 



dividual knowledge and bliss aie {ragmenfct of the Knowledge and 
Blise of diva. AH this is taught by the Vedanta. 

The Vedanta also af^ears to teach identity of Brahman and 
the finite self. This, however, is not to be taken literally. The 
identity is only of the kind that subsists between the body and the 
embodied, the pervader and what is pervaded. When the faggot 
is pervaded by fire, we speak of it as itself fire. 

Release comes through meditation on the Lord, after the 
acquisition of the necessary preliminaries of tranquility, faith, 
non -attachment to fruit whether in this world or the next, and so 
on. The meditation should take on any one of the forms prescribed 
by Upanifadic seers. The Lord may for instance, be contem- 
plated as the small Ski4a within the heart or as the One Existence 
that evolved into all this, In all cases, the distinctive qualities of 
diva will have to be understood, such as blissfulness, freedom 
from sin etc., and blae-throatedness, companionship of tTmt and 
SO on ; fur, the Lord is the abode of ail auspicious qualities, and 
the texts, which make Him out to be attributeless, intend to deny 
only objectionable qualities. 

In meditation, the Lord is to be thought of as the Self, for, 
so^havp contemplated sages of yore, saying, “ I am, verily. Thou, 
0 Lord, O Divinity; Thou, verily, art I ”. Release is the aban- 
donment of the condition of bondage (Padutva) and the attain- 
ment of the state of bliss (divatva). This cannot come about 
until the bonds are destroyed in the torrent of continuous medi- 
tation of identity with the Supreme. It is this identity ihit 
ancient seers have taught their disciples through texts like “ That 
Thou art”. 

As the fruit of meditation, properly performed, one goes up to 
Brahman, after death, along the path of the gods, Por those, who 



go along this path, there is no retura. Some say, however, that 
there is no need for all to travel along this path, since for the 
debtees of the Non- related (presumably what the pure-non-dua- 
list calls Nirgn^a Brahman), there is attainment of release even 
here, i.e*, with release from the physical body,^ This exception 
in favour of the devotees of the Non-related (niranvaya-'UpisakaB) 
is made by ^tfkaptha, as often as there is occasion to talk of the 
path of the gods, for the others. Such statements naturally give 
rise to speculations as to whether drlkaptha’s system is really 
qualified-non-dualism (Vi^istadvaita), though he chooses to call 
it so. And once the question is raised, there appear to be a 
number of indications which all tend to point to pure-non-dualism 
(duddhadvaita) as his ultimate doctrine. All these indications 
have been examined and exploited fully by Appayya Dlktita in his 

* Ananda Laharl,* as also in the present work* Though the 

* Sividvaita Nir^aya* contains no explicit reference to the other 
work, yet there seems to be no doubt that it is the later of the 
two. While a number of parages — ^such as Ito discusstDii Df 
Apasiamba’s exaltation of the house-holder’s state, ^atpikara’s 
conception of release as the attainment of the nature of I&vara, 
and so on are common to both works (in words, as well as in 
thought), there are certain elaborations of the argument, in the 
^Nirijw.ya,’ which would definitely make it out to be later.* Further, 

1. Or, possibly, “ even while in this life”, ^rlkaflitha does 
recognise, in a half-hearted way, the possibility of jivanmukti, 
release while still in the world ; this recognition constitutes one 
more breach between his system and qualified-non-dualism. See 

B. M. in, 4 , 50 . 

2, One or two of these may be noted here : (a) in the dis- 

X 

cession of the view that the identity of the jlva and Brahman ie 




so 

teferring to an argument about in the sense of 

being identical with Brahman, in his ' Ratna-traya-parfkfis ^ Ap- 
payya makes mention of the ^ SivarkamaflidlpikS * and the 
nanda Laharl* (what we know as the ‘Ananda Liaharl’) but not to 
‘ ^ivSdvaita Nirflaya,^ though the argaiuent is common to this 
work also, which? thus, seems to be later even than the * Ratna- 
traya-parlksa/ We shall next proceed to study Appayya’s argn- 
ments in brief, for, a detailed consideration will easily become 
longer than the book itself. 


but imagined, the ' Nir|?aya * sets out both the view and the criti- 
cism in greater detail than the ‘Laharl^ (b) Sagu^a Brahman is 
shown in the ‘ Nii^aya * to bo not merely the avantara tatparya 
of Vedanta texts, but the indispensable pre-supposition of the 
synthesis of such texts as relate to Nirguna Brahman ; (c) the 
consideration of Apastamba^s criticism of Samnyasa is fuller, 
further reasons being given for treating this as but artbavada ; 
there is also a reference to similar condemnation by KTS^a and 
some ancient sages; (d) there is an attempt to show, with refe- 
rence to the Suvarcala-^vetaketu discourse in the MahSbhSrata, 
that yivartaTada is acceptable to BadacSya^ia ; (e) the aigaments 
in support of the final position of the ‘ Laharl’ figure here also, 
but cet^tain objections thereto are stated and m^t. 




IV, 


APPAYYA’S ARGUMENTS. 

The {starting point of the discussion, as we have already noted, 
is the Btateraent about niranvayopasakas, a statement which is 
made not in one place but in three — III, 3, 32 ; IV, 3, 13 ; IV, 
8, 1. The expression niranvaya*’ is far from clear; it means 
“ non*related presumably non related to the universe, what 
Appayya Diksita understands by the repeated use of the word 
“ nis-prapafioa It seems to refer to Nirgu^a Brahman, as 
conceived by the advaitin, it being well-known that he postulates 
the attaiment of release e^en in this life, and certainly at death, 
without travelling along any path or tarrying anywhere, ^rl- 
ka9|ha, in such statements, apparently recognises the existence and 
validity of the concept of Nirgu^a Brahman. The reason for his 
referring to it only casually is not that he attaches no value to iU 
but that his purpose for the moment is the creation of faith in 
and devotion to Sagu^a Brahman ; for, such devotion is a neces- 
saty propaedeutic to the attainment of the mental steadiness and 
concentration needed for the Uninterrupted contemplation of Nir*' 
gu?a Brahman. The object he has primarily in view can be 
secured best by emphasising the Sagui^a aspect and ooncealiDg 
(nay, even condemning) the Nirgu^a aspect, though the latter 
be known to be the final truth, Tae procedure is paralleled by 
the condemnation of Saipnyasa by the very sages who recognise 
it as an exalted nrder of life and extol it elsewhere. These are 
not moved hf ignorance bif error, but by the desire to save those of 
dull* wit who may "take to the higher path of renunciation, having 
heard of the glories thereof, without having first acquired the re- 
quii^ite degree of firmness, ^rlkavtha’s procedure in suppressing and 
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oondamning the Hirgu^a significatice is similarly motived. ^ But 
since the troth may not be whoU}’' concealed, it is partially indicat- 
ed in these statements of Srlkantha, which occor wherever there 
is occasion to ment'on departure along the path of the gods. 

1. It will be seen that Appayya’s interpretation is conceived 
in the dominant spirit of Hindu philosophy and foonded on the 
notion of adhikira bheda (differences of competency). For any 
each notion, error is a degree of truth. The difficolty of such a 
theory, (as realised by Bradley and others of his mode of thought) 
lies in the element of positive opposition to troth. Error claims 
to ha the whole truth, not meyely a degree of it, and opposes the 
recognition of the higher troth. The partiality of the part is 
inAelligil^ ; but its opposition to completion and its claim to be 
complete, these seem hard to reconcile with the coherence-notion 
teuth #Mxd with absolutist met^hysics. The analogy of 4pa8- 
tamba’s condemnation of Satpnyasa applies just to this positive 
Aspeft of ^tro* } the sage is not merely praising the house-holder’s 
■«tste of 1%, (which is a partial .good), tmt is setting it up as the 
oitiy good msdei^ even running counter to druti. This, says 
Appayya, is for the purpose of securiug undisturbed concentration 
On the geade of truth for which the subject is fit. When petfec- 
ti«m in that stage is attained, the higher truth will dawn of itself. 

Such a hyperthesis, one is led to speculate on the influence of 
the horrors of the Inquisition in the development of the Coper- 
^ean ^eory. The cases would, of course, uot be parallel, since 
the Inquisitors, to the best of our knowledge, were ignorant of the 
hi^m trntb, and in this respect were unlike Apastamba or possi- 
bly drikaptba . There would thus seem to he a difference bet- 
ween the opposition pp hy the lower grade of truth, and the 
Cfpositioa set op for it by those oc^BiisAat pf the higher truth. 




Nor may it be thought that the words “ some say ”, with 
which the remark about niranvayopisakas is introduced in every 
case, clearly shows that opinion not to be dclkahtha’s own ; for, 
elsewhere, dilka^tha introduces an opinion acceptable to himself, 
with the words “ some say This is in connection with the 
view that the Self of Bliss of the Taittirlyopanisad is Cit*dakti, 
and Brahman there spoken of as the tail, the support, is the 
Supreme Brahman ; though mentioned as a secondary view, this 
is really what is acceptable to him, as seen from bis commentary 
on SStra T, 1, 2, The statement about non-departure for 
niranvayopasakas should therefore be taken to be ^rlka^tha’s 
own opinion ; this view is further re-inforced by his apparently 
supporting that position in his own person, in the commentary on 
III, 8, 32, where he says that therein is no inconsistency.^ 

The latter is defensible, not the former. This is probably the 
reason why Appayya himselt loses temper with the seif-styled 
VaiiQavas, though he considers Yisnn to be an element of god- 
head, one of the three gems, the worship of whom leads to that 
shining glory, which is the abode of the Immortal. 

1. A modern translator of ^rlkaQ^ha's Bhafya into Tamil 
doubts the genuineness of these passages and therefore jettisons 
them wholesale. The wisdom of the procedure is, however, 
doubtful ; for, difficulties of reconciliation can at best lead to 
suspicion of their genuineness, not to proof of forgery. It is worth 
nothing that besides the Manuscripts and traditions of Appayya^s 
time, about ten Manuscripts from different parts of India have 
been consulted in bringing out two of the printed editions of 
fekaotha’s Bhapya— that of the Pandit (1872), and that of the 
GhyvernmeBt* of Myawo. It* is difficult to discard as spuriouiB 
statements which evidently have such streng st^porf.* See, 
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The next point of oonsidecable importance ie the mode of 
meditation prescribed by ^rlka^tha. The Lord is to be meditated 
on as identical with the self, not as standing thereto in the rela- 
tion of the embodied to the body. The latter relationship 
expresses the Vi^istidvaitin’s manner of understanding Scriptural 
declarations of non-diflerence ; and at one stage of his exposition 
drlkaptha too leans to the same view. But this relationship is 
intended to appeal only to those who betake themselves to the 
path of service (daaa mSrga), look upon the Lord as a Master in 
relation to servants, and can rise to no higher conception. For 
these, release comes about only very much later, after they have 
passed through the stage of servitude to ^iva. Those who desire 
release itself and are fit to seek it at least through Sagupa medi- 
tation, as on the SkS^a within the heart and so on^ should 
contemplate diva as identical with themselves. 

, The very text of the Jabilas qpoted by ^kaolha supports 
this view; for, it asserts identity both ways: “I am Thou, and 
Thou ac^ I The ViSiftidvaitin too quotes this text, but 
without reali^ng its implicatiops. If, as he says, the finite self is 
an attribute of the Lord, the IjQrd may be said to be the finite 
sell, not mce nersa ; for, the substantive may be identical with the 
adjective, but not the adjective with the substantive. The latter 
is moce than any one attribute or aggregate of attributes The 
^ruti declaration I am Thou** becomes, in this case, meaningless. 
The text, That Thou art also teaches real identity, for, we 
are told that sages realise ^iva to be identical with their own Self 
and pass on this realisation to their pupils through texts like 

That Thou art This latter interpretation must be taken to 

further, the relevant portions of Sentiuathier, ‘ Brahma S^tra 
^vittuvifca daivapa^iyam,* 



lieg^ative the earlier iaterpretation even of “ Tat tvam asi ** ia II, 
8, 42, for, the two are coatradictorj aud contradictories 

cannot both be accepted, as Srlka^fe'ia sa}s in his commentary on 
II, 1, 22. Even the Sagn^a upasaka has thus to contemplate the 
Lord as identical with himself ; hence Srika^tha's doctrine of non- 
difiference is more akin to Suddhadvaita than to Vi^iftidvaita* 

The non’difference so indicated is confirmed on an exami** 
nation of the relation'Ship between Brahman and the universe. 
Oit-^akti is of the form of the universe and Brahman is of the 
form of Cit“3akti ; hence, the universe is non-different from 
Brahman* But the advaitla maintains the Nonuntelligent 
universe to be an illusory manifestation. True, says Appayya, 
and ^rlkaijitha is bound to entertain th^ same view ; for, how can 
Oit-dakti which is Intelligence evolve into what is Nou^intelligent? 
Evolution must be understood literally in the case of the Intelli- 
gent universe, and figuratively in the case of the Nen 'intelligent. 
The latter being thus fictitious, there is no difficulty in compre* 
bending the perfect identity between Brahman and the jiva which 
has thus been rid of it.s limiting conditions. Nor can it be said 
that the Intelligent world may be similarly fictitious, that too 
being an evolute of Oit-Jiakti, as in that case, there will be none 
to experience release. Further, there is no need to declare it 
fictitious, for it is not subject to modifications like the material 
world. In the latter case, real identity has to be denied, as 
otherwise Brahman would be subject to change ; but in the former 
case, the jlva is eternal and from its identity with Brahman, no 
^evil consequence may be fore-seen. 

This argument which establishes the non-difference of Brah- 
man and the universe, thiKiugh Oit-Sakti, is liable to attack at two 
pmnts* Non-difference may be denied as between Brahman and 
4 



Of as l^vreen 0it*4a#ktF aiiJ %hm mmwifSSft Thr 
owauofe-bs s^tjeupptod, fof tba aiistaoio® of ext^nte lik# po^ olotk^ * 
is sfinii to lie pa®t of a latgaj, oon-f ariable BwsfcottCMi, inbia 
bliss is a itagiiteeafe of » la«gef Bliss. TMt too^ nnir 
Bxistaaoe aoA" Blissi if it is oofe Bfahmao? is at laast 0^ 
Bst lou pafyioipatioii ia some such oawwusai Bttwi titoe 
giadartioos ot Bliss^ mentioiied io the Anaoda Vatti would be uo- 
mtelliglble ; iof, eaoh gmde woald bai otberwiB0> distiaet from the 
met, and there would be no seu^ m saying that the sage 
meht^ byr desims *’ partakes of each giade. e#iii 

whie^h iai the Bliss of Brahman, make others happy, ii ^ wetm 
iifto^ififom- them, for one man’s 1#S8 oannol oif smk esMie tile 
hfippi’ne^s of another. 

Sor iw the ali€impt to male out Brahmah to be diflferient from 
©If-iaki any more sueoessM. Theit nou-diff etenee te repeatedly 
deoMi^d^o dr&aiiiPia’s (Tomm as he itttt ifie 

Siq^eme ikii^#i)l the eieci^nmi efhei) WiM cMm ^ 
bseaugerit is hon^diftefeiit Btihmaii tfiat both B^aAman 
filed His @i^*^ktl are to be meditated on in the Bahiara YMyHi 
’Illiife^iiiii^a 14teii#%oB Brt#ltnan as in Simself omeheng- 
is e'^ent hsoim his no^l doctrine of transformatima (apSna 
pai^^hii^)^ a teansformatioiii through Git^Sakti, whteh l^Tes 
J^ateuan tmaffeeteid. It is also seen from bis making out that 
Brahman in 80 far as He is distinguished from Git-^akti iafoirfy 
tee operative cinse. 

Nor hare we to depend only on our inference for the 
that for drlkaptha the Non-iateUigent world is illusory# ®he 
difference between that and the Intelligent world is ste^iied by 
himself in his commentary m II, I, 2d, where he shows teiit 
while even the Intelligent world is designated aa ^her thim 



Bi»htaw«. 4he iNoD4a.teJUgftWfcw0ri^ wkich Ha<BjHp kipi^ .psijlla 
. B^cp^ipaA, oataiot cWt» jto,be jQon-4ij0fe®en4iifttip ^rabtfoan. 

It will also be nokippd jkhsili tbs.siitsas wbieb 4 epi» to epbRtMj^ 
diffemnce (between Bsahiaan and .the fenlte geW, (gniQh g# 4bat 
about sleep and .departure — I, b, ^3) seek to j)Bpve.p.ply that 

Rrahman in bis /omniscience is .auperiar tto the finite aeli^ at anch) 
inWs IHtle-.kuowii|gnea 2 . JS^o dpotrine of utter diffarenee is 
propounded here. 

.IBie ad!7ai^, for his ^art, does not insist solely on tire 
illusosiness uf the nnwerae. To a certain at^e and for cei^ain 
pur;poses, he is prepared to admit that the universe evol'veB from 
Brahman. This doctrine of evolution .(parinSma vada) is, indeed, 
helpful to him in establishing his illusion-doctrine,; the former is 
the first step on which one rises to the latter, as the second, ^rl* 
kahfha’s advocacy of paripirna vada is not, therefore,' .in* . 
consistent with his holding to vivarta vida, as the final truth. 

Farther, Saipkara himself has shown that the Vedanta SQtcas 
are capable of being interpreted as referring to Sagupi Brahman. 
Very few of the sUtras, as a matter of fact, teach the NirguQa 
doctrine. Even in establishing this, ^aipkara has to make use of 
Brahman’s attributes, that being the only way to show that the 
Vedanta texts do uot refer to the Non-intelligent pradhSna or to 
the finite self. He has also given an indication, in his common* 
tary on 1, 1, 3, that the sUtras in their entirety may be made to 
bear a Sagupa significance. 

There is also another reason why datpkara has to make use 
of the concept of livara. Until the final redemption of all, 
release can take the form only of the attainment of the nature of 
livara, not of merger in Brahman. That thjs is ^aipkara’s 
conception of release is eyident from unnaerous passages in his 



commentary. Thus, while SrlkaJpfca’s notion of creation ae 
pari^Sma i^ not opposed to ^at|ikara’s viTarta Tida, there is some 
identity in respect of their notions of release. 

It is also evident from numerons indications that, for Sana* 
kaia, Sagu^ia Brahman is ^iva, a Being other than Vif^n or 
Satphira Badra, the lord of destraction. One such indication is 
the frequent use of the term ParameSvata which generally denotes 
Siva ; another is the comparison of Brahman’s presence in the 
body to Hari’s presence in the ailagrima stone. The subject and 
object of a comparison cannot be identical ; hence, SaguQa Brah- 
man (who is spoken of there) must be other than Hari. But 
such indications are extremely subtle and cannot appeal to the 
hearts or heads of devotees. Hence it is that what has been con- 
cisely indicated and provided for by ^aipkara is elaborated by 
^Ikantha divScaryS in his ^ivSdvaita. 



V 

EXAMINATION OF APPAYYA’S ARGUMENTS. 


The thesis set forth above is exceedingly attractive to any 
one who is not a confirmed Vilistidvaitin, and is almost convin- 
cing. Perhaps, the strongest of the points is that abont the 
identity of the universe with Brahman, through Git-^akti. The 
philosophical problem of the One and the many, the permanent 
and the changing is sought to be solved by the introduction of a 
third factor, which is one-and-many, permanent-yet-changing, 
viz., Git-dakti. If this is not a mere name, we ate entitled to 
examine the concept closely to discover how, if at all, it can be 
intelligible. The only possibility of taking it as intelligible lies, 
aoeording to Appayya, in treating the Non*intelligent world as an 
illusory manifestation, not as an evolute of the same grade of 
reality as the alleged cause. If this central position is once con- 
ceded, the rest of Appajiya’s argument and his conclusion may 
well be admitted. 

Now, what the inherent logic of an argument demands is 
not always realised by those who urge the argument, ^rlba^tha’s 
position may logically culminate in vivarta vada ; but this of 
itself is no proof of his awareness or acceptance of the culmina- 
tion. Appayya seeks to build on a statement in the commentary 
on II, 1, 28 (the aiim&divacca sutra). The statement in question, 
runs thus : “ thus, even of the Intelligent, there is non-appropri- 
ateness of the being of l^vara, because of their difference in 
respect of excess of attributes ; what then of the Non-intelligent, 
which is essentially of a different character ? This is the sense.’* 
Now it is not Aptiayya’s case that stones etc., are different from 



Brahman in the same way in which Intelligent beings are. Nor 
would he admit that the difference between the two ie one of 
degree. And in the absence .©f ooma^niiy erf wrfnra, to some 
extent, the comparison of the two is unintelligible. On the 
hypothesis ^st both are of the form of Cit-^kti {which is non- 
difereat from Brahman), this difficulty does not arise, but the 
original difficulty continues. Farther, there is no point in flie 
eoBiparisoB frf all, except on the basis Of the differenea Of the 
ffis^iselfirom Brahman. Oomparison with the finite self is 
tesOBteditoi asii the 4 nite self were an intermediate Mule between 
ths Non-tetdligeBt world and Brahman. If that link prores to 
he Sbat«utoer ihm Brateaan, it .can be <010^1101!; at all add'tbe object 
ofttliHe oompasiisQn fe frustrated, ©here Is no such diffictflty in 
tadttog the sStoaa, as they stood, IDhe jlva, they seem to ‘say, ii 
diSefsent toom Brahman, smd the materiad woadd is 4 tW ‘xuewe 
■hiffes^t. .Iilherf(mmer.cetti(rfusk>n 4 s based tittor, ttllWh 

CQftuiree ap|p;oiifi]»|iai^Ae'baaestotemieat, 
driiwg >at an tCQSBiiiiigrfaig^ids feywiaw that the Supreme 'IMug 
is other and higher than the world of both Intelli^mt ‘and Non- 
iB«itotoot, thisisdca^t'bB saidaon the strength 
c|| dtotCif^entasy rfl, JU ^ that ^lihatittha is fuepased to 

•warld as iwarto. 

- ■explanation ©{the sutoas which teaoh differeaoe bOtwe<m 
tbeofinmteiseU and Brahman is also neiry thin. 'It is aaffi that 
1, 3, 48, teaches not ubsolnte fifferemoe between the two, 
botiatli^areBee 0{4<^g«ee <m ‘respect dt thOir knowledge, *Brah* 
man hss^g mnmrameDt and the ^a 4ittie*knowing. But 4heB 
th» ^i||adaaitra dees mot maaintato ptaohite Jiffesmoe hetiiiaMEi 
thetwa iae^appurtsidentity>Qf a tamtt, as ibstween 'body >anfi 
thaimpbodiisdjiperaader'aBd what is peraaded. j^e too spesrfis*©! 



expansio'a arBi'oodttmcinoii ot iaitiellatst ol l>Bie aoU, 

iwtfdyiag the ^ffereiaee’ i'a' kiio^irtoiige tc^ Be' a ii&Qmn&i at 
It’ nmy vtell bia* Miat, to the larat ravxet, such ace na<^ 

intelligible, except a9 sfya^ieaiee^ to a tbceoey of poiswion-dhaKkttf’. 
Ton thie^ hoover, ia net' to adimt that ^MbsaapISm xecognised 
the need km ox the possiMlitj^ of aaeh a synthaaia. 

It woald, indeed, appear &om' his tveatmient ol the fk^e sd>f 
ae atomio that he waa far f Eom ooncstoia^ ol a a-yntheMBiod the 
kkni. Hetmaintaina the docttiae of a^aWa (atomieUy) ol the.ii«a, 
(& M. II, 3,,^>£6>, adopting in this the sameixiew as the^¥ai9ttava 
Vidi||idvaita>, and- depaittog strangely enough icom the couolu- 
aious of the^^iva SfiddhSnta.^ And it ia still mote strange' tk«t in 
Aip(payya>’s ^tensive analysis af.^ba^ha’s BhSf^^a, this dwtlsae 
alone haacome to for neither asMitioni nor oommenti It xnayi he 
that, the dasatOiAega refcures tiie text “ Th«kr Thou art” to lie 
intexpreted. on the basis of master and servant. Does it a^o 
require that the servant should beicomidemd atomto ? If so, the 
point is.at least worth the trouble of statoraeut and support And 
one is all the more snrpinsed at seeing no support for tho atomic 
view teom Agamas hke the, EAmiha which reeog^e the dSsa 
miiga. (as evidenced by Appa^a’s own quotation thecefrom in the 
pnisont woBk). This taaueh at least s^ms certoto. that there is a 
very real diSereace to drIkaQ|ha’s>systom between Brahman and 
tho jlhra. The diMevenee is as great as that betwesn the agu and 

E Wck the Siddhantta’s cfritieism of the doctrine of ahc^e^ 
^h^ofthefinitoSSlf, ilee ‘^ivnin&aa ghddhifr,’ I¥, % and DnaA- 
Bhi|ya‘ pp< 2?5. Tbslattex says that iite 
toxtsi^crait d^suftwm etc., (v^reon the view of atoaxis)!^ is 
bacM) tefeetO'the pcH?yaiy|ali^,'^ths srtMe- body sourpowsd ofilhe 
tote'mit organs aad^tt;^ subtle eismsnts. 




the viWiu. To say that it is a ditferenee of degtea oanuot setye 
to explain it away. And the diffionlty ia all the more significant, 
if we remember that the ViAifJidvaitin is always prepared to admit 
some community of nature of between the two. 

It is said that though the text “That Thou art” is mentioned 
in introducing the sQtra I, 8, 48 (about deep sleep and departure), 
no dualistic interpretation is offered of it in the commentary on 
that sutra. But no dualistic interpretation is necessary for the 
purpose of that sQtra- A doubt is created by tueh texts as “ That 
Thou art ” as to the identity of Brahman and the jlTO. That 
doubt is set at rest by appeal to other texts which make Olear the 
difference between this self and another Self whioh mi^nts it, 
embraces it and so on. The difference between the two sdtfOs 
being thus established, a dualistic interpretation of the other text 
does not hecomO necessary, though it may not be inapprOfirihte. 
The need^ Such sit it iS, Is certainty metla^r by* 
given in the a^a Section (II, 8, 

. A Iftuow^ we turn to ^ritha^ha^s eOnohption of release, #e do 
nht fihd'Appiyya's case any stronger. We may, for our purpose, 
admit that the passages about DiranTay.a-up5saki8 are genuine; 
even then,' they would seem to admit of being interpreted otber- 
wtse thhh as referring to knowers of iSfirgupa Brahman. Before 
Ofctasidering this aspect of the question, however, it will be inte- 
resting to examine Appayya’s exposition of the similarity between 
daqskara and ^rlkaptba as to the concept of release and the kind 
of meditation necessary therefor. It is contended that for l&tn- 
kara too, release is but the attainment of the nature of idvara, 
until final release comes about for all, This argument is deve- 
loped with some elaboration and with reference to various stt^- 
meats made by ^aqakara throughout his Bhaqya, Admitting the 



198 


donclasion to W ooctect, one has still to remember that bis ecn- 
ception is not identical with that of Srlka^tha; for, as Appayya 
himself points out in his ‘ Siddhanta-lela-sapigraha’ (pp. 460-451), 
t^Taratva attained by meditation on SaguQa Brahman is not the 
same as KTarat?a attained through knowledge of Nicgtugia Brah- 
man, as preliminary to the final release of all. In the latter case, 
there is intuition of the One, Impartible Being that is Brahman, not 
in the former. Sagupa Vidya (in the sense of meditation) does not 
bring about the final destruction of ignorance or egoity ; and as is 
but natural in the circumstances, equality with the Lord extends 
not to all aspects- In respect of creatorship etc., of the worlds, 
the souls released by Sagupa Vidya are not equal to the Lord. 
No such limitations are known to release through Nitgupa VidyS. 
It is not evident from any indication given by ^rlkaptha that he 
contemplated release in this sense, involving abscHule equality 
with the Lord, without any reservations. His released souls can 
create not worlds, but only such objects as they desire for their 
enjoyment and bliss. It is evident, then, that there is a diSerehoe 
of considerable significance between the ^ivSdvaitin’s conception 
of release and that of the advaitin. Nor is the differei^ bne 

- merely of degree ; the difference of degree is so great that It in* 
Vblves a difference of kind, the difference between the wisdom ot 
the fully released soul and the ignorance of the partially released 

- soak ' 

In elaborating the advaitin's conception of release, however, 
Appayya seeks primarily to show not the identity of that concept 
with that which is the goal if Sagnpa Vidya, but the necessity for 
-the advaitin to entertain and expound a concept of the SaguQa 
Brahman. Out author cannot, therefore, be- suspected Of^ sUp- 
tpiesiMmg the truth baaing afl argument on an iasuJffiojeat 
6 



•mklogf. But o^nli ^ mid if he h»d developed &e 
ooidsaib bafew^n ‘tiam Si^Ve et»d NirgQi9& ooiw^tioai of xekwM) 
WitipraffaQt mxk* m ‘8iddlifoitft*li!iaHBsap^b^’ Meeiher 

fttgmaeokmkvowt ol Ws posi^Mi di^QEi^liui woold 

luwe kot floae ^is4 of th^ 

d* lee ibe mods of ibea^ ean be no d(Mibt that 

aee ^eac and ooafdiade m the need im oocrf>«iB* 
the ki^as ^atioa] with tiie adt. Afipeyya’a wtecpceta- 
tion^ta eoaut^f eow^W vrhile hiaiceMt^^ of the BfotbuiilfyaB, 
>ARbo«eefc to boMet o# thuc iartcaidiUfIn-bbava with the Jibfiis 
4iih?48 l^tllhKit. The dad statemeat with the ohaugeio the 
(lei^s<oCrthe aa^ectead Ae ooii^poodic^ p;ed>cate (1 am Thoa, 
tIMi id( D is oowteliigiMer e:¥o^t ob <^ie haeis of fidi identity. 
Bet it neay etMLbe cedepded &at the identity betisyieen Bcdnuan 
§ld the^llh k only hnagiaed for the parpose of ooatemjplatiOQ. 

^ t|ipt 4^p^ia’e<^,iiMPii!eMeB 

.^ewati>l#yivr^ ^pdpts koly ^oogh that the coa- 
.-ili(9§SI«8? 4llk«|ha calk “ perfect-self-oon- 

even when the eonl goes about 
pkaees, I am the food, I am the food, I am 
Ota the eater of the food, etc.” The world* k m aaid, is 
.iyeihisedas of mie texture with Brahman, not as the body of 
msm. Sweh arguments, it must be oonfessed, are very intaceatiiag 
and all but conclusive The difhcuity, such as it is, is due to the 
fact that even au imagined identity is iruitfui of oei^him results, 
imd there seems to be no means of assartmg that the very 
cKMksmidated niay imt.loHow ther^rom. 

j Theoxa m pk usually given pf imagined identity is^M/Chum^ 
arhesaia the magician by oontemplatmn of 
ASfiieSiihe dishnotive property of Glaruda, wf., ac^ifyiag the 



effect of CQsbec^soB. In s? fee there is iMepreeilt^ HI<NiOil« 
the ideMtiftea^Q, th^^h imaged, lonwt be takeiL. ts> heve* bf^ 
eegnfileto. Jiey the waag^d identic of the jfltaikae# £hf^ 
man baye sinnlwr inaetieai reanfta f It seeimt meie dogmw^nt |e 
deny the pemihiUty (d an^ fwaetioaA reauite <» o| snob matt|» m 
the peeeepMon <rf the world as of one t^tee with Bi^bintiA } iet« 
he whe ma&es the mnertioa abottt sneb matters mna^olaka seme'* 
thing of omnsMeoea. But it may be contended tiaat the m,i> gi < ^ i f 
QAiei; becemes Garulay the ohjeet of his eoniemplattoiH whUe 
in. Q(mten9idPtttoiEi ef Bcabment the ot^'ect is to become Bca^mn^QN 
Sni^ a contention would ho irreLeeant ; for, tbe BagUiiarBtahma^ 
eidjiQ lochs forward to the attainment of t^raiatvat not to beeont* 
ing l^ifaia ; and the magician certaiQly attains Garo^ati^ It 
is he dfes not beeom^ the bird Gaia4%> hot the bird is not 
what he contemplates He medidates on the presiding deity q| 
the bird, and in so fM as he succeeds in nuUifyiug the effect of 
snahe-poison, there is no reason to suppose that he does not 
beopme the deity* ^ The jlva may be only a part (aipfa),. i^ay be 
external to the liOtd, as it were, and yet throogh contempletion 
of imagined identic may acqjuire release, and the powms of the 
Lord in respect of wisdom end enjoyment. The identity 4B,bi|t 
partial* bnt that may weU serve for the perfection aimed at, which 
is ibio partial* 

In saying all this* one need not bold the notion (ff imfginfl 
idmidity to be uxtelUgible in itsetf* One may indeed, get Inribp 
and say that identic is capable of being unagined in part only 
b«:|U8e of tbe perfect identic of the seW with all that it* %e^ 
witltHi^hman. To say that the identity contmnplated^is pot 
bet|reea the magjeian and a bh^* bnt between him.a,nd * r dei^ is 
j >jdaefmiihm;(.^Prav^3ifa4^^ p* 816. 


nai to make it tooro nsysteftoiiB, W6 

do k&o'tv^bte djoe#n(^ beooiMe the bird, tekwe do nc^ kbbw and 
eaunot say Mt^ethec he has ot has i><^ become the drtty, im^ we 
kno# Httie of the deity. There is aiiR> the difficMty that while 
the ^Wa SiddhSnta notttm of the self will permit ot saeh imagi'^ 
nary identifioationv ddkM^tha’s ooaoeptioa offers nuuty di&mlties, 
Aoecwdieg to the fotmer, the soal in itself is pecrasilre, iM>t atomic. 
It ir also Bat*saat capaMe of identify log itself mthw with the 
liord who is sat or with the material hniverse whmh is emit, 
acomr^og as one or the other is contem^ated. For diffta^ha the 
BoiU’is atomie ; and* so fat as we know, any sndi notion as met- 
astlt Woihld hate beeti soonted by him as self^oontradiotmsy abd 
nnintcdUgibla That he took those attribntes to be conti^(cMc^ 
it evident from what he says in the commentary on 11$ % M fin 
disetissing Jainism). 

' Tt rnhsts'-'how'^Vei;, be oemfess^ that wbfth tMv^leatdhltig 
and much ihore may have been se]f*evident to Appay^', there is 
not td^i'enl'lndicat^n iinpnte the same knowledge to drl- 
!^zoept ai culminating in pare>non*dQali8m, divSdvaita 
may Ira riddled with inconsistencies, but this of itself is no proof 
tbat^rlkahtha Was either aware of or desired tbat onlmioation. 

** Again, though by released sohls, the world is perceived ai ffn* 
with Brahman, not a* the body Brahman, it must be rememlhred 
that the very same passage (from the commentary on the vikiri- 
varti sQtra) goes on to speak of Brahman as the harmony (ff ^va 
eind ; and as ^akti is spoken of as the seat of Siva, the body 
ot Siva aid 6o on, all reference to the notion of a body cannot bo 
iaken to'havd been excluded. Further, the intelligence of Brah« 
hlM aid lhe^ffel^fed sbhls is Said to be sUch as perceives diversity 
in the universe. In ccmweoling on the Taittirlys t^t (JI, 1) 



“ He enjoy# all degices along witb Brahman, the vipaAoit ”, 3rl- 
ka^ba explains “ vipsi^cit to mean ” he, whose intdlltgenoe 
perceives diverse kinds erf things (Commentary on III, 2, 16). 
The commentator thus seems to postulate a richness and a dives* 
sity in the intelligence of Brahman and the released souls, a 
diversity alien to the contemplation or the realisation of him who 
knows Nirgn^a Brahman. 

As for the statements about niranvaya-upasakas, the very 
word “cipisaka” would seem to be a stumbling-block to AppayyaV 
intei^rotation. The word vidya signifies either knowledge or 
meditation, according to the context* No such variable meaning 
seems to al^oh to upSsani. The Non-related (niranvaya) too 
would seem to be an object of meditation. Hence, one would be 
justified in seeking to understand that term in some sensO other 
than NifgutM l^ahman, And such a reference seems not im- 
possible to trace, especially, if we turn to the i^gamas for 
guidance. 

The Sarva-jMnottara Agama, is, as its name implies, the 
culmination of all wisdom. The doctrine expounded herein is 
taught by liiva not to other sages, as in the rest of the Agamas, 
but to his own son, Subrahmauya ; this is taken to be a tnar'lt of 
the higher grade of the wisdom inculcated. Unlike the main 
body of daiva doctrine, it distinguishes four principles ii^ead of 
three, diva the fourth beidg other than Pati (the Lord), Pa^’(^e 
bound soul) and Pi4a (the bonds). Pad is the Lord who engsg;eS* 
in the five^-fold activity of creation, sustentalaon, destination, oon- 
oealmeut and the bestowal of grace, in relation to the world, 
diva is unconnected with the world, In the language of .advmta, 
Pati is Sagu^a Brahman or I^vaca, whUe diva, is mtpjrapauea 
drahman. The deser^tiou of div% appr^imates to tha| of 



Bmbmftti) tcwi Se is said to be sbttiihMSf 
naciHMl^K ftcM» ootot an# forio 

Ykmit}ii»|tl aia4 so o», But Ho. » not to ba isloottfiad 
Nitp#a Ble»b(na(o^ f<», thM«f mockm pe^Muro c^batMtacuatioa too 
of ^i««i.as ommaBteBit toacvajiit^t oMQipcaaant pioaot* 

fnk tho 8«K *Mi feaifYi|ii»^ and so oh* Tbnfc 

He is higher than Pati, who is tke Being tbat <3»«ia* 

tie^^ani and m ote.#»wtae 

Ha** identios* ..iritbi 4<rfM«a#eriHa% 
Baahi8tH»;«l tAieiwitsati«»i JitOl tia do(^W poponodol* 
failiLteyi&ei mH^ f n«a.adil^ta i(m% M|iH;aH'OAt<ooil 

thia seenas to lie spaei&ndllp- sSaobone^Mid^ t^donwo^ “ $>on %, 
with M^naai ntinds** it i» “ dsi^ijpl, IJjo d)9fsb#t?.ic4 npe« 

1]^ modbntic^^pcsseaibod in teia 4gatnn is, thtdl 
roiKjaeMfiiia bbisai^„“iSH wk<^<0xm^blm ‘^ii#*rts%l||Sii| 
Supreme Self is, verily, difterent * or be who, because of dp|l|f^^ 
sn^ts^jMpAM^Pilinoliatjlin 4hw*c^fnth« thought of 

diffeifti^, »ys^ ’; contoioplaM Cthem\ aiwaxf 

aniQOfethoMbnthiMyie ctecnt ‘lidone tm that whioh,.ia 
Wnhaseiioi in thiapatticplar v^SOii a dual statement, as ii\tho 
1 fi. eSee.’naiai <24 ol tho Tsipad^r^ pa|ahi ; and on tijn vibrio 
oMMsn^ic^.^atto pfu 8 and 4 of Mu^lh PUhn'a Qd#>w«f 
2#i^an* Soane of the ne^ahife ohaipotemAtien^ aco sliilhi:^ In 
ifanhrioembhiaoft te tiM adl»itiu’aenninsi#^ «d Iililfgni|^ 
mam sayi-to he alniNi thaugbh and omuo 

(i^<aaauto.^Btett'^i#l»h> tbo k»tiwl9diBi<tMtl8 4*fo^ of #!hilh<' 
tenstk impeiishahlM4ahl«raii4. a)l8»e s«nnat> 

ohfe«nphrt|i^r«iHi»flH^uiH^^ualdo#goearmnh iadnlwtiMn (aimm* 
d4!iy4tih and Sh.'oM.’''‘Seo^vinanyae»!sfliAMBa pa^dhi'.* 



Jibtia Ibaii : wibeto said is jdaoibal yiiih. tlmi: jpart of 

the ^Shila «tAtiaiB«»it--4h<e pu;t» “ I asa, l^hea ”>-^yeh is 

jMgoiSoaxdi iar ^ca<^n >dad|^iisf9f ^ Ndifoex Agague not the 
YedSnta statement is reconcilable with the conception 4»{ the 
ajEfad the Self being xelated as the body and the -embodied. 

!n» 4x»nc«^kuj of &va who is uoeelated to ^e lec eatien ht&, 
of world (sH^saftharaTvarjitali), who is to be attained by medi> 
tation o| pecfe(^ ideatity, wohid thos seem to baire been enter- 
tained by a apn-ad«aitic system such as that pcoponnded by the 
Sanra-|ainottaEa. It may he that the daims of logical cons^enoy 
OK mataphysiGal idielligibility do not aUow one to neat for long in 
this half-way honse, bnt loroe one on inedtahly to pnce-xmn-daa* 
J^aoi. fint thetraaeUer nmy he too tked to go on <or may "hot 
jifcen jrmMiha (diat hie tediiKg < pboe is only a iuM-way homBS. ia 
aenn^tt is highly sfmmbthsa to io^nte edthnc a «knosdsdge 
QC iho ja^asment of a iughec goal, ifi^feantba is seahy res- 
iponsthle Inar the paasages aboat nitaniwifav^t^^kSsi he aeod not 
hafs nseant a telsnmioe to any others eacept.lhe devotees 
as dintingoished drem PaU nr :SadS^va. ^Pbe 4e vetoes df ibei litter 
sttahaii^mssoteoiigh thn)patk<(^ the gods; the ietOto^bf^^^Nraj 
who is hagtaerthtm Path^m^ mnsesMucily hive some dMi^t^lMIt; 
ainoeti^ a^ainment nl release <18 common to hoth clnsses of 
detotees, tiio disMnmuH) oan be only in nesp^ mi the* path, 
Phase eontoeiaidate M^^ty with have no need ho go 
atong the path of the goda. liloc do«»vit imiphB mnoh thoK^d to 
1. Ympes 12 and 18 of* the ^d^nya-salifitthMea fwltda. 
The Pamil tsaiinhdioa imb^sh^ by Mc^ P. Mittbis^ PUlaiido^inB 
nan-dMEenaa^ Irosa tlnaiaapet^ ol both dbwaihnd the <setf : 
i #ww^-4^va«ltHiels Psdmie ahrtfegtf’; 

see p. 48 of his edition. 




reftlise that ditka^tha^tbe papil of ^tit^rya who toogM the 
haimooioas sense of the yartone Agamas (ninSgama yi4h&yin)^-~> 
most haye been familiat with an Agama of sttoh iinp(Mrtanoe its the 
SaryajhSnottara. 

Bat the suggestion has to face at least one difficulty with 
indifferent sacoess. For him who knows Nirgava Brahman, it 
may be shown by the sheer weight of logic that departure is 
uchther possilde nor necessary; whereas, in the ewe of the 
devotee of diva, reoonrse has to be had to ooa|ectUral arguments!^ 
We thus Seem to be reduced to the necessity of choosing botween 
two pomibilitres, neither of which has clear advantages over the 
other, in respect of oonaistency with the poattiott mtpounded by 
^rlkat^ha, while one of them, however, has the merit of being in 
itself more consistent logically. And Appayya has lakmted, hot 
without sacoess, to show that this logical seif-consistency does 
,lot d^ind-failare to harmonise with pwitioDfe iica 
j^psrent Vt&t^advmta, that the latitor m indeed, the first step on 
tWhhil oneicwes to the fom^, as the second step. But when all 
tb^ is aduMltod^ one Ims yetj to beware of confounding iogml 
wi#i,Aotu§l The vision ol the critic may be fallen imd 

fe^pef^t than thid of the philosopher who propounded the 
< The Agaonwido distinguish between release immediotoly 

iffiBithe chssoiution of the physical body, and release which ootnes 
it^os^ at the close of ail enjoyment that has been earned. The 
formsae is the privilege of preceptors (ii^ryas), and thc»e pacified 
iib§4he. ceremony of dfkfa (.diirfitas). See partdoalacly ‘Mokga 
KirikS/ V. 117. It would thus appear that even ou an Agamic 
basis, and withcai any thought of hliegima Bcahmom one may 
I »iWd|*hf*el«»8e,. which does not involve depan^tmeon 

the path of the gods. 
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system ; and tke fact that the latter has here and there made 
statements that may possibly bear a deeper significance is not 
adequate proof of that significance having been intended. Thongh, 
as A.ppayya shows, 'oar author has in trod need, at least in one placer 
a view acceptable to himself, with the words “ Some say **, it does 
not follow that in every case, the view so introduced is really 
drtkaptha’s own. And though Appayya does not demand the 
latter df us, his arguments demand very little less. For, between 
the passage about the Self of Bliss being understood as Cit'dakti, 
and the passages about ‘ uirapvaya'upisakas ’ there is this sigui- 
cant diSerence i while the identification of Oit-^akti and the 
inandamaya self is explicitly afilrmed in the commentary on I, 1, 

2, there is no such affirmation in the present case. We have ^ 
indications^ scattemd thronghont the exposi^oh withonl h dohbt, 
but shattered in'snoh a fashion that one reaiisea^thdir si|nifioance 
only when they are strung together, as they are by Appayya. 
When, added to this, there is the explicit condemnation ' of 
Adyaita along with Bhedibheda vada in the section II, 8, 42 et &eq, 
it sedma exceedingly improbable that ^rlkaptha intended pme- 
nCh'daaliSm as the culmination of his system. But it is' alsd 
eiNdent that sUch a culmiaation may be worked np to with the 
materials derived almost entirely from dtlkap|ha’s exposition. 
To have exhijtnted this successfully is the great merit of Appayya’s 
work. 

A brief mention has to be made of a school of thought which 
atlApts td reverse the relation of Sagupa aad Nirgupa Vidyis, 
affniidelstood by Appayya. Devotion to Sagupa Brahman, it is* 
(MMkrify thougitt, brings about mental purity, firmness, and* thd 
capacity to ’concentrate on N’irgupa Brahman- Sagupa Vidyi is 
th#*pise|«n»tioa for Nirgupa Vidyi, According to the ^aiva 
6 



SiddbjSAtjk, howeYet, Nitguija VidyS is a preparation tor Sago^ 
V^y*. Thn QUtlpok of the average naan is materialistic. He 
idsnti&es himself with the presentations and experiences of the 
e:^te«a^l world ; he wrongly imagines himself as enjoying and 
sorrowing* His, knowledge at this stage' is called pida-jaina. 
Whmi this stage is passed, and the Self is realised as free from 
these extraneoQS qualities, as di^erent from Matter to which alone, 
b<^«Qjoym«nt and suffering belong, we haye the Nirgu^a Vidya> 
the.S^owledge that the Self is above and o^er than what has the 
gmDftS (i.«„ Matter). With this, howevpr, wehave but p<^a-i^|na, 
vri4ch|is,not th|» goal of kqnwladge, Parofa (Spirit) is abova sMid 
other than the twenty-font priacipl?^ of Matter (Praklti, tat|ya and 
snhepdim# tatlvas). But above the Putufa there ate other oajiego- 
ciai„and above theuihll, there is ^iva- The advaitin does not ?fhO|g" 
niS»,^ 0 W>o»t®gorie 8 not the Supreme Being who |s ahoyo th|“f(» 
II^»|HeEjMis|#rWhoui|ly idonti#|8 Spirit 
adyailhupodei^hrioaeoasly identifies It.w^h^ ii^nflOlf^ forgetting 
sililidy higher troths h*l4 saaNdhfifc.bl ^bkherienoe , Bothy 

advad^’s view marks a disrihpk 
adyaneein th%^rogrpgq Tim materialist identifies Bsahty 

v^h li# i8,se^, identifies, it .with* the seer, Iw^r 

hoththesejis the revealer, hstifo* 

o#ilh^|i|r|ptd' ^H,>PhiWho is neither subject nor object, but int 
whom subjeot and object live and move and have their beM^ 
^hpteoae Being, the Bespleodent Abode., of all 
^psffiB^qiQaUties, the eyer* gracious, ever-mereiful LorthKinftn/ 
^€hl®?fih»b»®ation|as a sport so, that souls be rid 

b^Inpingl^Jaiih^ of impnr|ty» thrqngh th« wisolalicwi erf, .mor^ 
sudj^^Orii apd^ the enjoyment t^reof. This knowledge isuthni, 
J^idy5$of the Sidfeinta and the Agamihsta a knovriedgo ^ 



^ich is Hot opposed to, but isrstbec the furfilnfent of the Yediilfia. 

The yiew thus presSented is based on the triple distioctihB *&i 
the xetealer, the seer, aod what is seen (dariiayiti, and 
dfiya), a distinction at least as old as the diva-)naaa-'bocba 4S«a 
sQtra XI). It obtains fnxther support from the distinction between 
Yedas and Agamas, (as general and special doctrine), a distinetibn 
known at least to Tirnmftlar. if not to earlier writers. This dis- 
tinction of doctrine is analogous in some ways to that between 
the Old and the New Testament (as pointed oat by Dr. ¥. 
V. BaoiaQa ^trin). UmSpati, writing in the begianing of 
14th oentary, says that the Agamas are for 'perfected sonls, '^the 
Vedas for the rest ; tho distinction is thus allied to that between 
‘pakva* and ‘apakva adhikSra.’ These saggestions which 'Exhibit 
the Siddhinta as a fnlfilment of the Adwaita VedSnta, ^ave <'be«n 
specially stressed by some present-day writers.^ 

Attractive as such a hypothesis is, to the theist, it'has to lace 
insnpetable difficulties. For one thing, the Nirgni^aOmiuna- 
Yidin declares the world to be illnsory. In passing beyond that 

1. See, in particular, Sentinathier, ‘ Maha ngraYtralM^it&- 
stram,'''and Ambalava NSvala ParSfekti, Intrhdaotiob to his 
edition of UmSpati’s 'Panfkara BhSyya;’ also Schomerbs, pp. 
322-826, 332, 887. The first of these errs egregiously in'elaiming 
A{^ayya as an adherent of this school of thought, in the face of 
the plain drift of the Ananda Laharl, the Sivadvaita Nityaya and 
repeated statements in the diva-tattvaviveka, the'diyirkamafi- 
dipiki and so on, to the effect that reality ultimately is Nirgupa. 
Sentinathier makes short work of all sach passages, declaring them 
to be interpolations, one and all ; this method of escape, howeyer, 
hardly commends itself to the conscientious student of any 
tyalem. 




stage of knowledge, it is not concern ble that we shall amv* at a 
stage of knowledge, where the world ceases to be illusory. The 
parceling self may possibly be declared to be also illusory from 
a higher point of view, but from no higher point of view can the 
partial or defective cease to be av such partial or defective. If the 
SiddhSnta is a fulfilment of the Advaita VedSnta, we may expect 
to find in the former the doctrine of the illusoriness of the world; 
, but we do not find any such doctrine. The world, it is true, is 
Sjaid to be an evolute not of Cit-3akti, but of mayi-Aakti, but 
mSyS does not mean illusion for the siddhSntin, as it does for the 
advM^tin ; and though, id release, the world as such eotmts for not- 
hing, it can hardly be said to ht nothing. 

Further, the advaitin maintains that in his concept of 
Nirgu^a Brahman, all distinctions are transcended. It is superior 
to the differences of the seer and the seen; it is itself seer and seen 
'aahlso what reveals. It is, therefore, unjustifiable in the place 
to identify that Brahman with the seer, the bare subject, and there- 
upon, m the second place, to seek to re-introdnce distinctions 
already transcended. The attempt is due to a failure to compre- 
hend the Nirgiipa VidyS. AgamSnta, thus presented, would seem 
to fall short of the Adyaita Vedanta, which appears to have a 
leg^imate daim to be the fulfilment of the former. 



The following MannsoriptB have been utilised in the pvepa* 
ration of this edition : 

1. A paper Ms. in NSgari characters, from the Library at 
Adyar, No. VIII, B. 24j referred to as “ A ”. 

2; A palm leaf Ms. in Malayalam characters also from the 
same Library, No. XXXIV 0 1; referred to as “Mai**. 

8. A paper Ms. in Nigari characters, from the Oriental 
Manuscripts Library at Mysore, No. G. 1170; referred to as “My”. 

4 . A Nagari transcript (No. 454) of a Ms. in Telugu charac* 
tars (No. 9768), from the Palace Library at Tanjote; referred 
to as “T”. 

5. An incomplete paper Ms. in Nigari script, from the 
Oriental Manuscripts Library, Bgmore ; referred to as “O*’. 

The editor takes this opportunity of expressing his grateful 
thanks to the Hon. Director of the Adyar Library, to the antho* 
cities of the University of Mysore, to the Curator, G-overnment 
Oriental Manuscripts Library, Madras, to the Hon. Secretary of 
the Taujore Palace Library, and to Prof. P. P. S. i^std. Editor' 
of the Descriptive Catalogue of the Tanjore Palace Library. The 
portion of the work dealing with the discourse between Suvarcali 
and ^etaketu was not clear in any of the Mss. But the discus* 
sions and the relevant passages from the MahSbhirata are repeat* 
ed in almost the same words in ‘BrahmavidyibhacaQam,* pp. 108- 
109. This proved invaluable in making out a clear and correct 
text. 
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P«agraph Topip, 

1 Brief statement tUe subject of the inquiry. 

2- The prtma f<m« new. 

2*1 Sapport-for the above from II, 1, and 16. 

2*21 1, 1, 6 refutes pure aou-idua^spi; and 
2,*22 establishes guahfied-non-duahsm. 

2'221 In Ij 3, 8 and 9 all the worlds are shown to enter 
into BxabBtaO} the Tarjegated umTerse as perceived 
by releseed ones, becpn^ng ,]^rahman b^^elf. 

2*2:^^ B^hprutiopiof the IV, 4, 14. 

2*22d The entite world Ctt and* Ae^ la said to be a trans- 
fopoation of dalcth 

2*6*. Ill, 2«4I ap4^thpfDp:t fiction teach that 

Bf|d|htani% related to^fhp., wip'ld and endowed 

2'^ Prima- /(Ufe view that ^xai;^q|ant does not reside in 
the earth aodi sp^ oni bpafihAS of eonseqaant 
defeets. 

2'<8l3li Ant^ogynf Mng uf^being^srd^eikito his own orders 
does not apply. 

2*il& Breedona from karma canneot avail to ward off 
def epts,j: oi^i»bodinaeu| istadfAitted. 

2*8y»Sj Bmbodimeat involves nubjeilippvtf ininnotions and 
protobitiotfs ^aadf Itait^ by* evito consequent on 
their disregard. ( t 
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2*814 Conformity with other texts requires the antaryimi 
brShmafa to be interpreted as arthaY&da. 

2*82 Refutation of aboTe view . 6rati endows Brahman 
both with absence of diws and presenoe of ans- 
pioious qualities. 

2‘8-2l Connection with bodies does not involre defect, as 
in the case of the jlsa, the distinction being made 
clear by texts from the antarySmi brihmava, the 
Atharvaiirasi and the ^vetSdTatara. 

2*822 Conformity with other texts may not be purchased 
by sacrificing the truth of any. Texts about the 
formlessness of Brahman should be undetstood as 
compating Him to what is formless, i.e., ikiia. 

2 323 The analogy of the governor of a prison does not 
hold since suffering is due to control by karma, 
and not to the intrinsic hature of thin^ ‘ 

2*324 The subjects of injunctions and prohibitions are the 
various individhals 66fanhcted with their respective 
bodies; the denotatiTe function of terms like 
Brihminete., being thhsldlfilldd, they have no 
furthefifi^erenoe to Ilvsfti whose immanence is 
known only from ^$uti. 

**826 The text ‘Satyam Jnanam’ etc., does not delimit 
the ooimept of Brahman to {mre intelligince, any 
more than the wMds “golden crown” rule out 
the posfflifaili^ of tts brnfig set with stonfes. Texts 
^Wlfish debtee omnEsrienoei omnipotence, etc., 
hAve a^ to b#*iBi|«ted as vfeathoritatfy4 These 
t^ts are sdnmdant nnd inss" further supported by 
Upabrihmanas. 
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^‘310 The noa-afctachment of defects to Brahman, though 
immanent in the universe, is shown by Sruti 
through two illustrations. 

2’38 III, 2, 21 et seq establishes Brahman’s possession of 
the two-fold characteristics, with special reference 
to the Brhadaraflyaka text, neti'\ 

2' 331 Pvima facie view that the negation relates to both 
the sensible and super-sensible worlds, previously 
declared to be modes of Brahman, 

2' 332 Refutation of the above: These modes, being known 
only from Sruti, their declaration would be pur- 
portless, if the negation be taken to apply to them 
in entirety. Hence, the negation is only of the 
declared this-mnchness. 

2^338 ^ Oonolnsion supported by consideration of the suo* 
« 

ceeding passages of the druti concerned. 

2'3331 Attempt to harmonise the residual sentences with 
the negation of both the modes. 

2'3332 Eiefutation of the above. Brahman is not an object 
of perception like the thisness of the rope, where- 
on snake, garland etc., are super-imposed. 

2’3833 Devout meditation on Brahman which is said to 
confer equality with Brahman brings about not 
only knowledge of Him, but also distinctive lordly 
powers, as in the case of Ef^Qa, Agastya, Vi^i- 
mitra, etc. Hence, in view of the text about 
equality, Brahman’s lordship of the world must 
also be Admitted. 

2'834 Thd world may be understood to be of the form of 
Brahman in other ways than 'adhyasa'. 
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2‘d84l Relation of a substance etc., to its states. 

2'8342 Or of a genus to its species. 

2'3848 Or of substance to attribute, the soul to the body. 

2‘34 The texts which deny defects consequent on em- 
bodiment would be purportless, if Brahman were 
not embodied. 

2'4 III, 8, 89 shows that the physical attributes of 
Siva, the Supreme Brahman, are true and eternal, 
not fictitious and impermanent. 

2'41 Prima fane view that the only form of Siva is that 
of Bliss. 

2‘42 The siddhSnta that the physical form and other 
attributes are true because of purportful repetition 
by Sruti. 

2'421 Objection: repetition in different dSkhSs cannot serve 
as a mark of significance. 

2'422 Reply: since ‘gu^^opasaijihira’ secures eontemplation 
of all qualities wherever mentioned, their repeti- 
tion even in different lakhSs cannot but be 
purportful. 

2‘48 Texts declaring absence pf qualities indicate absence 
only of undesirable qualities. 

2'6 III, 8, 40 shows that Brahman is SaguQa, Sapra- 
pafica, etc., and that there is no higher Nirgu^a 
Brahman. 

2*51 Prima Jade view based on texts like "Brahmavid 
Brdhmaiva hhamti^\ 

2*62 Refutation of the above: qualities are deolared of 
the faultless one who attains equality with 
brahman i hence? negation cab apply only to 
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objectionable qualities. And eva in Brahmaiva 
bkamti must be taken to mean 
2*6 The view that departure on the arcirSdimirga is 
unnecessary for niranvayopisakas, being intro- 
duced by the words “ Some say ”, does not re- 
present drikantha’s own final position. 

2*7 The identity with the Supreme indicated in the 
dastradfsti sutra (II, 1, 81) is but imagined, as 
that between Garu^a and him who iucants the 
Garu^a spell. 

2*81 Difficulties due to statements in 1, 1, 2 and II, 1, 15 
about Brahman being the object of perception in 
‘san ghatah’ etc. The relationship implied can 
only be super-imposition. 

2*811 Support for the above view from the interpretation 
of the Yada tama hymn in I, 2, 9 et seq, 

2*812 Further support for that view in declarations as to 
finite intelligence and happiness being fragments 
of Brahman’s Intelligence and Bliss. 

2*82 Refutation of the above view : Brahman is not the 
object of perception— III, 2, 22. The statements 
in I, 1, 2 and II, 1, 15, relate to the attributive 
aspect of Brahman, i.e., Git-^kti. 

2*821 Objection ; IV, 4 , 10 et seq declares the bliss of the 
liberated one to be the unlimited Bliss of Brah- 
man, not a mere fragment thereof. This is not 
' consistent with difference between Brahman and 
the ^va> 

2*822 Reply : There is no inconsistency since Git-dakti 
which is the Supreme Energy and Transcendent 
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iatelligent and non-intelligent, and is non-different 
therefrom. 

2‘823 The view of identity between Brahman and the jlva 
has been explicitly refuted in II, 3, 42 et seq. 

31 Statement of the SiddhSnta : Pare Non*daalism is 

^rlka^tha's final view. 

Support for the above from the aniyama section 
(III, 8, 32). 

312 Further support from IV, 2, 8 ef seq. 

Preliminary view in that section— that for the 
enlightened one there is no departure. Texts 
about departure Ac., relate to those knowers of 
Brahman, who seek liberation by degrees. 
Refutation of that view : the attainment even of the 
ever-present Brahman can come about only by 
stages; nor 18 there any difficulty in respect of 
ais gofag, since e subtle bciy continues to 
eiiet. The text ■ ne tasya prJM utktimanli- 
really means ‘na tasmit* etc. 

nm Objeotiou; the grouuj of depasture i. the body, not 

implied in -natasmif etc 

•1232 The finite not the body, is nrentioned aa related 
to pripa; if . gsound of departnre haa to ba nnd... 
stood, the former IS preferable. The interpreta- 

,.,o, ^ i’J' “>= Midhyandina raiding, 
W But rismg and departnre do ,ot apply to thus. 
know Brahman without attributes. 

3 124 Xli6 tdzt nrAtis^ £^ 4 ^^ • • 

sou. ■ ?! ' “ *« 

aome specal le.,or, „( ,h. .uiightaned soul aud 
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IS hence inconsistent with rising and departure 
from the body, which hold of the unenlightened. 
Nor do principles of interpretation demand a 
difterant sense, the sense being determined by the 
vpakrama, as in the story of Prajapati's gift of 
horses. 

8*326 The Bfhadiranyaba text IV, 4, 6, also supports this 
Tiew. Attainment (apyeti) does not necessarily 
imply distinction, since it means identification 
like the word ‘gamaya* in ‘Tamaso mi jyotir 
gamaya' etc, 

8*126 The Brhadira^yaka text IV, 4, 7 also supports this 
view. 

8127 The Midhyandina text should be interpreted in the 

lightof the Ki^Va, not for, non-depar- 

ture of the vital airs is made clear by the words 
“they remain even here’", uttered in reply to 
Artabhiga’s question. 

8*1271 Objection: Artabhiga’s third question relates to 
the unenlightened one, as seen from his fourth 
and fifth questions. 

3 1272 Reply: Mere proximity of questions relating to 
the avidviu cannot counter-act the clear indica- 
tion of characteristic marks pertaining to the 
vidVSn. Nor is there unity of context, as seen 
from the diversity and indirectness of the ques- 
tions, which were designed to perplex and humble 
YijMValkya. 

3-13 8aJpo«H« th, ,i,> ot Para Non.da.liam Irom 
IV, 3,1. 
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3' 131 The prima facie view of that section set oat, 

3*182 The conclusion of that section : the path of light 
etc., applies to all inodes of meditation.. 

3138 The paths described in the various vidySs are 
identical. 

8*184 The SSman verses lead up to Brahman, as acces- 
sories to meditation, not as constituting a path. 

3135 The text “by the very same rays he goes up 
(Oh-, VIII, e, 6)” does not exclude other stages of 
the path. 

8*186 Nor does the tvara vacana (Ch., VIII, 6, 6) exclude 
earlier stages on the path. 

8 187 But the path of light is not for ‘ niranvayopisakaa*. 
3188 Even views acceptable to the bhafyabira are intro- 
duced with the words “ Some say ” as in I 1 
18 et seq. 

814 1, 1, 29 et seq accepts non-difference in meditation, 
between Brahman and the jlva. 

3*16 IV, 1, 3 also establishes that non -difference. 

8 161 Prima facie view in the above section. 

3*182 Final view. 

8 158 The two-fold statement of the Jabala Sruti that is 
cited here ‘Tvam v5 ahamasmi, aham vai tvamasi’ 
cannot be justified except on the basis of identity. 

So also of the Aitareya text Yosau so’Aam etc. 

3*164 Interpretation of Tat tvam asi compatible only with 
identity, not the ‘6arlra-4arlti-bhiva.’ 

3168 Nor is the non-difference barely imagined as seen 
from 1, 1, 81; JV, 1, 3; and IV, 4 , 19. The oon- 
scioasness of identity persists even when the soul 



in release sings as he pleases oJuii,mannam% ctha- 
mannam etc. 

3‘16 The commentary on I, 4, 6 shows indirectly that 
non-difference is acceptable to the bhiayakara. 
The Saqakhya cannot claim that Kathaj I1I^ 15 
declares of the nnevolved that it is to be known, 
since that verse relates to Prajna as seen from 
Eatha, 111, 18. Bat PrSjna in Eatha, 111, 18 
refers to the jiva ; and its citation would be in- 
appropriate except on the basis of identity of the 
jlva and Parame^vara. 

3‘161 Objection ; even on the hypothesis of identity there 
is a recognition of distinction of topics as relating 
to the finite or the Absolute. Hence, the refe- 
rence to the jlva, in any case, is inappropriate. 

3162 Reply : ^rati has examples of a reply being given 
about Brahman, when the question is about the 
jlva, e.g., Yama’s answer to the third question of 
Naciketas, which certainly relates to the departed 
jlva. It is equally certain that the reply relates 
to Brahman. There would be lack of congruity 
between question and answer, but for the non- 
difference of Brahman and the jlva. 

8' 1621 Objection : the question does not relate to the finite 
self, since Naciketas has already faith in its exis- 
tence. Even on the basis of non-difference, the 
reply should not go beyond the terms of the ques- 
tion. In truth, the question relates to the released 
Souls, that being the sense of pveta. 

3-1622 The difficulty about a question being barred by prior 



knowledge applies even to the released souls, of 
whose existence and nature Naoifeetas has know* 
ledge, as seen from his question about the fires. 
If partial knowledge alone be admitted, that may 
hold in the case of the mrta jlra too. The reply 

goes beyond the question on either interpretation 

of pretax 

317 The commentary on 1, 1, 1 rests on non-difference, 
it being said that in view of the many apparent 
differences between the two, their identity is a 
matter for legitimate inquiry, bat not to be dis- 
credited. 

8 18 The jiva is admitted to be uon-diffetent from Oit- 

^akti and Cit-^akti to be non-different from 
Brahman. 

8181 Objection: Oit-^akti is non-different eren from the 

inert world, but Brahman is not non-different 
from the latter. Hence, non-difference from Cit- 
^kti can establish not pure, but only qualified- 
non-dualism. Further, Brahman’s non-difference 
from 0it-3akti is only figurative, the two being 
r^lly different, as support and What is supported, 
abode and what abides, etc. 

8182 Beply; The doctrine, of attributeless Brahman is 

not opposed to the doctrine of transformation. 
The latter is helpful to the doctrine of illnsion, as 
is seen from the Sirpkara Bhisya and also the 
Sai|ik|epu.,^8rlraka. ,3rlkat|iiha too makes judg- 
luenta like ‘ san gha|ah ’ rest on the reality not of 
the world, but oi Btabman. 
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8-18382 


3-18388 


3-18384 


8 


Farther, the non'diffetenc6 of Cit*Makti from Blah* 
Dian is declared in many places, e.g., I, 1, 28; I, 
3, 16; I, 2, 1; III, 3, 11—14. 

Prima facie view in III, 8, 14, that the sheaths of 
anna, pri^ia etc., should in all oases be oo'ntem-' 
platdd. 

Refutation; their contemplation serves no purpose ; 
they ate mentioned only to indicate Brahman’s 
superiority to all else. 

The sheaths of food etc., are irot to the thought of 
as the cave wherein Brahman is present, because 
each of thefti is spoken of as a self ; and no other 
self but diva is to be contemplated for release. 

Objection: the exclusion enjoined in “abandon- 
ing all else ’’ applies to UmS also, the expression 
“ self ” in the “ Self of Bliss “ being common to 
the selves of food etc., as well. 

Reply: the Self of Bliss is the Supreme Self, the 
expression being uSed in that sense elsewhere even 
in the Ananda Yalll, in the statement “ From the 
Self, ether originates.” 

Further Objection : Cit-dakti being identical with 
the entire world — cetana, and acetana — j the other 
intelligent beings, like Brahma etc., are also non* 
different from Brahman, and should be so 
contemplated. 

Reply ; not so, since then the exclusion enjoined by 
dratl would have no application at all, its logical 
reference being to such intelligent beings as are 
mentiohed in the context, vix., Brahmi, Viwu, 
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Badra and Indta'. 

3’18b35 Objection: the Self of Bliss is 8iva, according to 
drlka^tha, not Git-^akti. Reply: that Self is Oit* 
8akti, according to the second of the interpreta- 
tions given ; and that this is the one acceptable to 
him appears from I, 1, 2- Farther, the former 
identity being evident from the first chapter, there 
is no need to reiterate it in Chapter III. 

3‘1834 Non-difference of Git-^akti and ^iva is established 
in I, 3, 12. Prima facie view that the world led 
up to by the Saman verses is Vifhu-loka, and that 
the person seen is Vishu. 

31835 Refutation of the prima fake view : between Yifgia 
and 8iva, there is a difference not of substance, 
but of state. 

8*18351 Objection: the refutation goes beyond the doubt 
which is about the worlds of Vifflu and 8iva. 
Further, Visnu is directly identical not with ^iva 
but with Cit*8akti, being a mode thereof. 

3*18382 Re-interpretation of the commentary : the “supre- 
me abode of Vifflju” is 8iva'Cit-8akti, and it is 
the identity of this with 8iva that is asserted. 

3*18853 Another interpretation : expressions like “ the 
supreme abode of Visnu etc.,” refer to 8iva, pro- 
ceeding on the basis of non-difference between 
Vif^u and ^iva. Even thus, non-difference of 
Cit-^kti from 8iva is secured. 

8*184 Oit-8akti as non-different from Brahman recognised 
by the SaipkBepa 8arlraka and the Pancapidiki. 

3*188 Justification of the treatment of them as different 
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in the dahara vidyS, GSrgi Brahmafla etc., also of 
the statement in 1, 1, 2 as to the Self of Bliss 
being figuratively spoken of as Brahman. 

The above arguments indicate the conclusion that 
for ^rlkaotha, Brahman is nirguijam, nirnpam, 
nisprapaucam etc. 

There is not in ^rikaptha’s system anything analo* 
gous to the Vi^esa of the Madhvas ; nor would 
such a principle help, for, if it did the work of 
Difference, it would be Difference itself, and 
Difference is unacceptable to drlka^tba. 

From non-difference follows the illusory nature of 
the non-intelligent world. 

Nor is empirical difference irreconcilable with this 
doctrine of illusory manifestation. 

Nor does it follow that the cetana*prapanca is 
also vivarta, as, then, there would be no experi- 
ence of release. 

The statement in section 1, 4, 23 et seq that Cit-Sakti 
transforms itself into beings intelligent and non- 
intelligent signifies not that intelligent beings are 
not eternal) but that there is transformation for 
them in the way of contraction and expansion of 
knowledge and happiness. 

Reason for a fresh commentary though subscribing 
to pure non-dualism: intuition of the non-specific 
Brahman can be gained only through concen- 
trated meditation ; and concentration is gained 
by the Grace of God, through worship. 

Objection: inculcation of devotion and worship does 



not justify condemnation of the Snpreme truth. 
Beply: such condemnation is justifiable as seen 
from the procedure of sages like Apastaipba. 

3‘21l Apastatpba’s condemnation of SaqanySsa in the 
Ealpa Sutras. 

3 212 Untenability of Apastanxba^s condemnation in the 
light of his own statements. Object of that con- 
demnation is to secure dull-witted people in the 
practice of house-hold virtues, so that they may 
thereby acquire the strength of mind necessary 
for renunciation. 

3'218 Similar condemnation inspired by a like purpose in 
Chapter XVIII of the ^ati Patva. 

3-214 Condemnation of early renunciation in the Manu 
Srnrti should be simiiary explained. 

8-21S drlkaptha’s Sagi^ia interpretation of Vedanta texts 

and the concealment of their Nirgufla bearing are 

conceived in the like spirit. His interpretation 

has the merit of not going against the truth, but 

expounding “an intermediate aspect of the final 
truth. 

3-2a Objection: if grfka|i|ha acknowledged Nirgo,a 
Brahman, he should have recognised that alone 
to be the purport of the Sutras, as shown by 
^anikara. Seply: gaipkara himself has Shown the 
existence of a reference in the Sfitras to Sagu^a 

Brahman,e.g.,insfitrasl.2,3,4, 10 and 11 of 

Chapter I, pida 1. and also in the introduction to 
to I, 1, 1^; g. So ajao in the rest of the feas, 
synthesis is exhibited of some with Nikgu^ an4 
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some others with Sagn^iii Brahmaa. 

3‘2B Objection: if ^amkara too has exhibited the 
Sago^a bearing of the Sutras, where wsiS the 
necessity for ^rlkaJSjtha’s commentary ? Beply: 
the fresh commentary goes further than 
kara’s in determining the form and n^iture of 
Saguqa Brahman. 

li'HSl ^ariikara hiiqself gives clear indications of his own 
view that -Sagaqa Brahman is Siva, a being other 
than Visqu (I, 3, 14: S); 

3‘232 Or SatjihSta Rudra (III, 3, 32: S). 

8*233 Vacaspati Mi^ra who knew what the Bhagavatpada 
had at heart, identified Saguqa Brahman with 
^va, in bis preliminary invocation. 

8*334 All such indications are fa* too subtle for the average 
devotee. The specific nature of SaguQa Brahman 
should be determined by examining and dis* 
counting references to deities other than diva; this 
is what dr&aqtba does. 

3*235 Objection: the need for a fresh commentary shows 
daiphara’s discussion of the SaguQa interpretation 
to have been in vain. Reply: not so, for these 
implications had necessarily to be recognised in 
demonstrating that druti references were to 
Brahman, not to the finite self or pradhina, and 
in exhibiting the nature of the fyoit of Brahma- 
knowl|3dge. This fruit is the attainment of the 
native Uvara i.e., Saga^a Beabman. 

3'2Slifil That, damhara holds release to be of the above 
nature, until the final bberation of all, is seen 
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from I, 8, 19: 3; 

I, 4, 16; 

II, 3, 43, et seq\ S; 

III, 2, 3; g; 

IV, 4, 7; 8. 

Objection; if the enquiry into Sagu^a implications 
is necessarily involved in the other inquiry, -why 
promise it, as it were, by framing the definition 
of Brahman in I, 1, 2: 8, so as to apply to both 
forms? "Reply: the object of the promissory state- 
ment is to show that there is a Sagufla interpre- 
tation for the 8iitras, in their entirety. This is 
indicated clearly in I, 1, 3: 8 alone, on the Stha- 
llpulSka nyiya, a principle followed by the author 
of the Kalpataru in commenting on IV, 1, 16: 8. 

Objection: drlka^tha for his Saguha interpretation' 
relies not only on the SaguQa contexts, but draws 
on Nirguna contexts also, making it appear that 
the Nirguna doctrine has no basis at all. Hence, 
his commentary is opposed to the doctrine of 
Nirgupa Brahman. 

Reply : even 8ainkara has to speak of Brahman’s 
characteristic marks in establishing his doctrine 
of the characterless Brahman. The texts about 
the latter have an intermediate reference to the 
former. 

Objection : but 8rlkaQtha twists even NirgutPa 
texts with much effort, to suit his doctrines. 

Interpretations of the VScaraipbha^a ^nti — first 
interpretation. 
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The same>-sdcond interpretation. 

Doctrine of difference expounded in III, 2, 11 et seq, 
and also in I, 3, 44; II, 1, 22; and III, 4, 8. 

Declarations of non-diSerence are explained as 
referring to non-otherness, as between the pet- 
vadet and the pervaded. 

Explanation of the above as not inconsistent with 
pare non-dnalism. II, 1, 22 implies that the bonds 
of agency etc., are illusory. II, 1, 23 only remo- 
ves the erroneous notion engendered by II, 1, 16 
that even the inert world is non-diffeient from 
Brahman. 1, 3, 48 and 44 refer to the snperiori- 
ty of Brahman, not to His difference from the 
finite self. 

The interpretation set out in II, 3, 42 et seq favou- 
ring difference is negatived by the interpretation 
favouring non-diflference in IV, 1, 8. 

Objection : such negation, being self -contradictory, 
is inconceivable. Non-difference must be only 
imagined for purposes of meditation. 

Beply : the interpretation offered in II, 3, 42, et seq 
is opposed to the JSbala ^ruti cited in IV, 1, 3, to 
the drift of the commentary on IV, 1, 3, and to 
the commentary on III, 8, 14. Nor i^can both 
interpretations be accepted, they being con- 
tradictory. 

Non-difference is not merely imagined; the exeperi- 
ence thereof persists even in release, as shown by 
the commentary on IV, 4, 19. 

Objection ; the notion of the relationship of body 
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and the embodied is of no vaine either in the 
knowledge of Nirgufla Brahman or in meditation 
on SagnQa Brahman. Why then shonld it have 
been propounded ? 

3 242225 Reply : that notion is for those of least capacity 
who are qualified only for the dSsa marga. 

3 24223 The interpretation of the V^Sc5rat|lbha9a ^ruti ser" 
Tes only to strengthen faith in Sagu^a Brah- 
man. Further, the almadi siitta <11, 1, 28) makes 
it clear that in the view of the commentator, the 
inert world is not non-different from Brahman, 
and that, consequently, it is to be understood as 
fictitiously imposed on Brahman. 

4. Vivarta vida is the view of the Sutrakara too, as 
seen from Suvarcala— ^vetaketu UpSkhySna in 
the Moksa Dharma Parva of the MahSbharata. 

41 Support for the above view from another context 
in the Mokaa Dharma and the Vifnu Purina. 

5 The qualified-non-dualism of others is not susceptible 
of being interpreted as favourable to pure non- 
dualism. ^rlka^tha alone has provided a commen- 
tary suitable to all three grades of capacity. 



! 





■■ 


^ tTKT 3!fsT<Jr?rer*TT I ^TtR: ^srT?:TJKTSf T?WT^^5 H 
I cPiTT^TiR '3;^^^T Hc^: ^rtcr: il 

( 3To ^ I :; <>,.^ 




GoiT-lvlipUl. 




I) II 

II II 

“ 3 Tcqwr%cr^?r‘ 


il 3Tt II 

I 

%% fi 



* f 

sf^ arf^JTif^^oTT^r^wj 

fsdl^'TajtsfinTcrt ^ ^#Rr i ^ ^ otft 
q# # sTJT^i^t q?;»Tr%^rJW fpt^: i 

f^qR: I 

?rr5RL srm# i ^srrq^t m ^ 


1 : (l\ M}\) 2 «rRr?nT (!’) 3 (T) 

«5r% (IVIy) 





I 


2‘1 


2 * 2 i 


w crrsRR*=»Torrf^^ “^siw^r^ si^pfrefct^^- 
?i3q?4rftsr i ^ =^i<<i«^iir?^Tf??T: i 

^ m g^E^mr^R^pjT^^- 

^srnt I ^ 1 1% 5 sEr^ks^RliVii^^ 

2F#Rrftsr ^ ^ 1 ci^srr ^ 

#r T%t^^^>%5: %q qqr%#i: wt ^ 

^Tsrfir Mr 5 %qilsrq:” 1 

3«tI:^ 3 ?rfr=^5[:rc*rr f^n^crq: 1 “5^3 

‘?T^ ^al^’pr 3 rf#t 5 ^, qqjJrqrrs^sm:’ f^rri^ 

1 g^Risrqw^^s^- 

” # %frJR«iJ I “ ^ ^ 3 

gRR^^oRqf^q:, ‘ srHsr w^ arr^i'H \ ^ ^ Rfsrrq^ ’ s[^ 
smp5^R^ir?qw wf^q^rf^^c^r?!: \ f¥m 
^tRif? 3 .’ 1 ??^ ^ ^"jt: t ‘ 3 Tr^ 3 ’ ^ %qr^- 

iqj, ‘ 3pr ’ ^ ‘ 

, ‘ ^ 1 ^ 

=q ; '^«r 5 r*i 3 ^^^q 

^irort qft^RSFsr: 1 


a.aa 


?w- 


r<> 

Wi^ 




1 |j% ?rw (T) 





!5n%: ^r’sgs^sili^srjTqtf^ i 

^ sm^rriT?:^ )l 

sjj^gi, ^ s 5rr%i^RT8RH ^ upr?^ i mi 

sT^^, 3r?5Tri5i%%i%ss?if%5^^ — ?r% aTTgr^^q'sr^qi: i 

inipjr ^ ggaerw 51^- 

frccrpj^ ?r??i 5r#f^rqi , 

we^^gq; 1 m 
fWSJ?^ ^p[!T?^qfBr; srf3g^TiR«T^nl^t#?RPT g?y^ftg.!im; i 

^g m ^q?iiAg a-a*i 

«asg»f^»^^j 1 g^ fl “ w gM'qgr^s# girq^^o^^fpih 
fl:gff?f#r ^ ifir ^w^mg(q=^g ^ 
sr^g^q ^^gr^gr 

grgreFSi^ “ m ^gjTwgrgsgqr^^ g?q gf5> 

%q^ ” grq^-^^Fq wg^q ^rgR^sf^ gw ^T?5oq?i^r*g%« 
g|pr ?t ^qg^ ,'^5^Rq%r^,?fi(tgj — 

“g'^ S^PRT srr^gJTTgr q^g^m: i% 3 f^nj^Rrqrgwwfw 
sr^ srqgRST^ ^aSgg^q^ gq^” gggwt ^qgggigT' 

*» - ' t » -» |, ^9'% *r'>‘ 

k 5# #gf^qqgr gg^ gf^- 




i “?rsrr^ «T#r 

sTir ”’ # ; '??rr^ ’Tf^:?[^»TR jpTsi^^rr^ 5%s# 
?Rt 5pF?R?<nc ’TOTr^Rri^*wf^i%%s *Rf^ ; ?r«rnj<iWR*r- 
^ »T«rr% i 

“ ‘3irffn% RTO^q: i 5[R^^q;’ ?3irfW 

jysRRT 5i^{ I ‘ ^rr^RR: ’ f5rj%ftr ^^T^Rmif^rf^iis^ rin- 
^:i cR?T* 35T«n:^R5?n-Jin<2RR< s^ritr 
snWRs^TR ^ cttr^rt#: ” ^ i 


2 222 ^isif«?i^sf^ wmxi. ” fR %w^ 

^ ^ riws^rsfsT'na^f^i^ fc 

5^ sr«HK ^ 

“?rarrf|^ — ” “'Rr3[?r^ ?Rf^” s[5n^a^f- 

. ^ ^3siR?iT^ ’4 r*i 4': 5rMi®--Ma{ I ^TfTRjjrs^Rr 5rfTtjf^r%siRi''^«n‘“ 


f^%5itcrf^:, grat^TR q r g rgrr g f . — f% 

^ssTfr^ “ '5nRg^nT?Rfr^ ” fR ?II%rs i 

s?r%®’?ft»JTWR5fT??4^?T 5ri;?rf^wi% IS^ r#- 
«?r{ ! ^#5it?r i?ar Rf^n?mR arawj ^^liiaT#- 

W5C5rf Rr: ? 


2-3 


|%o.X| 



^snrs:^ srirort 


Jr f 


1 ^t: ('r ; My) 2 (T ; My) s «rft<>rT- 

(0 '4 ^?noi3<jr n’ j Myj • ’ 




“5^ WR^sf^” (sr. ^ r. n) 
snrf^q; 1 ^swmf ^ rwrq: 1 m 
^ snsr^i: 1 “«rt ^:s^” 

irir®T* y.J^o^f’Mo|^*!|Hd'^'0<T«tfl/^'q?^ir'^lf^4)'HdlfT'if't cflfT^4 
1 ^ ^ ^TTfr^r^R sriror; 

^ ^ wt; I 

^ '^i ws I ^rstor: if^s^rnR^R^RS^I'- 

T^ mj 5 rrTO 5 rn^T^f^i*i^=E^^R<»i 

pw afsiT sfirorrsf^ 

Rri;, “^%TT 5 r ^sf^ " (sr. ^) ^ # 

^ ^<^if^ffe rgr “srrstrr 3 Tf^’T?rRT: 1 

^ =?r ^rsrr ^ ^r^rcfT otw 
? rto: ^sf^ ^ ^ 'i^iNifr rr # 1 ^ 

f| RftrrfJ!: ; f% 3 

<l<i(l^( I ^ ?r ^jsriwRm: 1 3 i^ 3^ w: 
Rf^’^rwftR^sRr wiJUi^trTig^^t^jrRSSRii; 1 
3 ^ sTRTR# f^rtoq: 1 3 ii^r w 

ssrawrRsr^flfra RrRmi%% rrc^RT^ Rr%R^ 
^= gg qr 3 RhF 3 ^ 5 T d^R i k^R Tft r «R 

m gfN®= 3 ^r«rrfkar^?TrRr «Rr^«r 1 

^ ^ %imfl STW'JTt ^- 


s*Fwr^^ tMy) ^ 


(t) 


2.31 


2-31 1 


2 312 





^ IT I % 

cr^gsif^g sftt ^ 

TT^sffT^ I ksm cT’gc^i^j ^ 5r#ir sr^cf ^irg, 

w ^PTr^rT'iir^iT ^ “^Trr^^r n ^ ot- 

W ^ gi?r^?^rf^5i3?g 

sr^w 3rf^R»rftf5^w Ti^rTTO^rnTT^RTwor h 


^(JT: 4< W ^I ' <IWc^ f¥M^T^«lWTWRWITO%«?- 
f%^?RiR?Trf^ arW^lfhprUT f¥¥^^^fIT!T5W^^BTlN%IS 

^^^TC^iRnrrf^ i anfTRP^TRwfi^^} mmt ^- 

shterit it srg^^r ffir w sthwj ^t^Wr:- 

gTRsr^pPpiW crat ^TTIT^ ^TTIT 0 T f^ f ^^t5|«tTBI’W»t(li' ’ 
grrr ^Rff ^ q c? ^^sr^^rr'n?^ TVri^ ? 9i^j ?wfT^ii'^^ 
TTT^i#*>W5[ ^r SPSRJI^ 3CTwiw^ Tinf^ g cgmiwifi. 

-^ra5l^ip:W: 

S5?^ I ^ 5ft 

“ gRi ^a ^ fW^*i^^” 5aacrf|n;^Rl^ “,?!ft ^5^ 

<iiy^*Wtfl” ^ft #'W* 

^ - _fft 

m — k ^ ifa^Ti- leiPFi, ift?snii^i^ 

^ ^ “>w STTcTTT 


f*'*‘^*r»* 


5 ’W «»T5TTr 




Am mV#** *-: -."w fSs' ‘ _ N .’»^^-....-...N’' • <V.rN. ■: ■ ■ " '4N,...!f\.._%»j!._ s fc 

wmj fww rtmRr: 


itr«r fi 

# r 3 Rf: sra^r 

ijsnfr ’E5r^sTC^Tn^f5rf%^?«irf^ s^rorj sjnfk- 2-321 

5R5»5^ ?3{ ^ ^ J 3F5nj!^- 

srr^ 5^5?iT <r 

srrw CT^fi?F^!Tf^qK«iirt, 

"Skfe 4 '' ^s?crSM Trf|s?r^ 



% t wkK ^ sri^ t ^wr 4 s( 

^ 9 Trf^ sTf^T^rH afl:- 

^rf^» ; “ sr 

593 ^ 4 ^ 5 ft 5 r#®i^^:^rdtw 4 s=^ ^rtPt 

I 

i| l f i {j| i gq||l)[| j iiic ^<[ %ir ^ §22 




323 


324 


KTPaTJ I ^'1 “3^ ^ 


; cr«rr =^ mmt 5rto«i'5fsr- 
W’TR^^ af^flfnF^j ?R^ ?R5i3f6^r^n=^^ii[^iK^ir^ ; “ srr^r^ 
5 % frnr ^ ^rsfr ^ srrfJiT ” 

«r^ frrRwft'JTr^^rr rrkr?^ ^^sc^aftnrr^- 

'O c 

^fTJTj 5Hi^ ?iT*(^ sr?Trc?r?5^^n^ “ ^ 
^k^PRfjri^TR^ aTnpRrT5[fr®if> ^rflcr g%:- 

si^fqgRr, “ crrfR*^ fl ^^Mkrorr sraf^: 

^rf^rf^r i ^ i ?kk?kFii g ” fsr- 

Pir^ f^RRi^ I srir i 

w < ci ^i a O<< Tr ^ r ^r f^^ ^{l<RR«Tf^5r3^t)fl: ^ «w 

aiTTr^” ^ri^ 3^ l 

^ ^ w?j^55if%^riT^3^^r?gn%5T 5r§nnt f^w^RRrf^ 

?R5r3^{W%^7^ *^1^:=?iRni=2^hrRt 
?fkrt iTR?^ ?rf5d^ ^ ^rsrr^srfMrris^rr ^ 

I arsi^^T sr i 

3^^#ir 5ft^wr<{^4T ^ =5an1%^i^ ^ 

“ ^ sfl^q ^5rr srr^ i 

, ^ ^rr: sRTTfnr. =q «rr?i^ i 


cR*n|J?qR?T% ^?iqf=^ 

^RT 


l^lfRWW 






5isi?Trqft«3ifriqf crTi’s^'N:r{^?«i'%5r'im5^Ttiw^!f 
fTfara «?ir ai^l^ srffjjsrRfnjf^ ^Rtulfr^r 

, ar'^Fqffflor sif^ , 

5?RR^IT^?r53[Rr =«r, |^l%?JI!«!rWJR^rjf?15q«q(|fq 1%. 

sTd Q;«r “i^; ssr^iRfsjff j j^^%fiiq;” %m 5iq?T(Ti«g«^}¥qf 

sdtainTf^sjii^^r: stst^rt^trstfriV ^r^srfy^; • ^ 5 ststrw- 
“sF^r ^rrar,” “ 


?r?iirRri^^r^ri^ ar^rwr ^ 


ri?T- a aas 


A . , , , 




5n%^: «rr%^ff%ir^, 




5FW^cfR-5=TrmT?- I ^T’fr 3F?F5WTRI%$R5r^?T ^ ; 

^ ^ ^r^Ri5rr?T ^- 

V(Wt^ I te 3T?RT^F?3p5q; — WRr^^^F<i^|5f=4lf^ 

sruw: ^i4if?Tn‘^j%ir'fH ; ir?^5f^r W'=?r- 

!?#!# ; ^ f| ^rT¥^; ^5^ 4^1% mf^ 
sfItt: JFiM^#ra?r^ 

FJIlpt ir 5T FrFW'^it I m 

’®?r^ ^’EFTH^RW I 


sriiw: 


*r^ !5T5T- 


2 





2'3aC 


2.39 


f{, i%»=5 



[tPt 1 fl: ssr^- 


5?i^ — 

“srr^ERrH ^ w i«r^ i 
grsrr^i^ n^^f^srir U ” i 

?r|^r f^rferr i fli^fr^rssn^ ^ ftsra^rf^ 
?TcM^Tb<{lfrw^ ^3TTrr^: i ^ ^ 

g^igrB^-fiT^ ?r 5rf r f^rferr i 

fi|[^ 1 »T ^r?irRrf?rM[, — aT*=5^r 

ftspn^sr ^ i ^rsrr ^^[^TRjRr s^rtri^- 

MR«ra^ ftsra^PT^on^, i^rs^iT^ 

51 SUWJ *4 K!iyci=fS4q«|^ I 5W 

vrt<!^mf^Ma^fto€ rf^ 5 Tr^ ^ 4 ^ ^ S^- 

gsi5^ r. s?q [ “ I tai*^s^i?coigT- 

qsiWF??^ I ?jwr*l%r Miroit (^Kcf^t^f^q^- 

^ ^im|5r55F^r^Rtt mFi 1 5r ^t^cjrt sst- 
^rrs^itef^ f^:, 

4H|4^44|^U| I 

frsnjL m ?Tf^ f^- 


1 (My) 2 q4??rf%W8jRf R«w (My) 





\\ 


i d*?^^ d^- 

%q^rnTWRiw i “ M'^di^T# % srf^^ff^ ^ 

i” (^. R. f?Tr%'^f^: !5i^WFd< ^1 
?r^ ^irar ^ ^T?r?i: i 

^ “5 ^ =^H|I =^” (f. \. \.) 

f?n%dr ^IPJT: 

“3TsrRr sn^r ^ (f. ■r. ^ f^woir f^: 

M td^dl WW^ ?|dn|ll^WRJT^j5=# ^ dS^ 

dl^Rt , arw 5r¥d«Jd1lJ^5rM^I<:+l+^4d<:d+i^' RT VI^, 


?rar^: W: — ^ «T?HSR?r ^ 
^SIJ ^flr I M'nKdc^ 5I¥FC 

^ I ^ ^[irar; M+icsd siiidti^ I ^idMRif^rwra’ 

3^ I ^ #5ErRf ?nf^- 

^ f^ femd rr ^ qr ^ i ^tst^ ^ ipraR^ 

frT^ f% f^4j|t!b'H|4»<y«(f|; | M-Ji^^-dT f^rf^’^FT fflf 5 »f 5^5>3[ , 
^qa.W^ I? SIWd^^T^ I 

Rl^ F d^ SF»MFdRJ5n%'T5!?raT ftflid 

smart ddd^<di^ d sfnpi^ , 'j^mf^«tr- 

q%: I 'i^'df^m^'J(|4{^uio|q[ fd+^m^rirnt i arg-: 

IftFs^t^r f f^: Mt>d^’^did^ i ^ ; smiRt 3 ^e*3[ i 

1 (My) 


2-381 


2 338 



a 333 


3S381 


JTPT^ “ STMT % (t. 

^.) 1% <iH ^ q^r^r ?i°T^r?t i sr^f ^ 5f|^ 

d y Tfifsf^'ij^ ?[’=! <,^'^ Hi Tbi^d I r)t ffTfr'JT: 'T^c^^'M*-*i9<i^r^r ^f^i^r- 

I “ m( qmWj:” ^uw 

^’tt: i stI^ fl; 

^^r^tflRT ^'hlf^ig ' R r S^T ^ cJf*T^^T-Cl?;^iT 

?#r% sairf^r ^ 

1%^ I ^ sfrTRT^r RTorrf^Rri^ i ^ 

cTT^ ^?nj^r 3Tf^r^T<r: , ^^i:ri5=?T«rR i-s^ »^r- 

wi I m m #5Rrj; w^- 

?a%?:«rRni: i ^ ^rif^t^ir griiRt =g iTRf^^MRnR 
si^iPFgm^i^sf^r «r^ ifr4^w^ ^i5rn% i srg: 5EfrlPf^4^ 
^ ^sfg I ^ 

^ sn^E^ ; 3Tf^^<i1^R 5 

I m gsrjRigRR# ^ ^ ^WJiT- 

^fErg; srwf^t^ i ^rsr # ^ 

g?wn^ qr «qw^:?W5 i 

'3E^1^ 5TFqT'?|^?s|5I'fRl l%^g; || 

n f r H 

- ' srJ?R !*fR!^?#q^Rq%S^ \ 

«lPTr5R^ 3B!RgajT 5( ' ^ ij »W I «# 


qt virfe 





1 




0 ^;, ^ ^ W^5 ^ = 1 ^” g fiqq^q ' . 

5^i5r#*fR^?rr:, m 3 srt^ si^m- 

I •o^rrwI^ir'^fiJgrrgsra^R ?5r: 1 w 

V4ff^^ TT ^ : ^ ^R5?W5 wrrf^a^ ^trw: I 

storf^f ?m?r ff^ 3 ^r%Ri 

isJlftfSRT^ROR sifTor: JT^T^f^R^TRSTT^ 5 ^ 3 ^- 

q^Rl^ I “ ?r ^F^5t ^ 'TSRj^ q;srl?T^” ^- 

^ITRqrg q^TSgr^RTWni: I 3 ^l«T?S 

qw ?=R ^j=l|WR #CmnT SPW- 

5T#f J 

* ^ 7 ( I 

13^ ^ ^wr- 

3irRT f^ti# ^ w?T II ^ 

“ ^ 3 ;tfw i 

^ ^ rfsn^ ^ i%(Ti II 

^i'^REurffw: i ” 

I <?# ^kRJT 

'I>K^3^^. I • 



1 sra^J (My) 2 t<!?I'(My) 





2'3333 


^ ^R R i = ^ K: «i<^RR==?^r %5t^T^TR; ?r«rr ^ 

WIRT ^Wr%5t^nTT^ ^T^TR I SR qsf WRcT. *»-jIW|‘JI'HHI- 

?rsg 

«r^R cRSRTRR ifhn^ I «PTOTf^r^r5n#it ^ =3i^i^- 
^R : ft; iTWT?^ra^ cTfWWTFI^ ^- 


gR ; ^sft ft: 


?RI^ 


Jiiftrl^, €srr 


r\ C r\ 


ariRrftr srfrr^gRoif^^r^iqrRrftf: 3%w® i »?# skitrr ?kr«R ^- 
iJR ., # M ^ ft : RT ftr: ^Rftlftr ftsi% “ ^R: ” ^.?llf^«c5f^ ^W- 

S T f c H ^gql^?. f gT RcTiiyq^ ' [ 9 «1RT8JR^RW 

ftr^wftr 'TOT ” 

# ^h I 3Rt mr wuw: 

^ 3R|^g^§?rrr sfjRsrr i ^jf?[PT 

gS^: ft#rf^^terRT ft; qFRTRR , ?r g ^?j%5TRjrft^T %ftSf^ 


RficRiq-Sql^s^. 
ftr4w% rTSfRR 


, ^3 


ftjftsft- 


^fRRRq^l ^TRT^ «^qi^5TRRft 1 <ui^ RR^^-^IR^^- 

^RniT’TTftnfc^^ ^R5^ ^RIRg^ WIRT ^ ftRRT- 

«RiT5r: I ?rRT^«Rft5t^ m \ 

*TfrRq^'^krwTT%^^^ fw<R^ui trftRffRnRra^i 

?raw “ ^ ^ ” i9RRniW^ g^Bftrftr «rT«i?^- 


1 (My) 2 g^sfwr (My) 





fMrr 






^ ” “ ?T^ % 


3T\<q>^?r 


^5t!iri^: 




srw s§nRi 0 ^^? «^ 2 rF^, crsnft “ ^iror^ ^ ^ 2 *3*2 

I air” (m. )}) ^- 

I ft: sr^rsr^rRcfi^sft 

^5snW^fi, — ^#ftrt — iftr s^j^ik: i 

3 TW «Tr 5 |f^ 'Taji:^; ^rrin^ft; suw; qrftqrftr?# 

^ ^^rr^j fsRrkq%5rr ci^r^, sjir^fsrMrsR^ 

nq^sn airc^ngiTinir^ i crsir ^ air^r ftr#r5^5n%^r- 

ar^j I <j^ ft 

I i ^ ^^ 3 R^r^rr ift ^ ^- 

ftftrw: J =^ “ ^ iMi (f. \) l?Trfta3IT 

^ ^r5%^ ft4 ^ it ” 


frrsftr^rt^^f'rt 




^ I 


“ I ” “ ar^^^RosTf^” 13 Tift«fti 2*34 





a<4 


sa4X 


u 

g§rJi: ?i;3i^w«f«Friaafi^ i 

I '?2FTi%aj??ra^ aim: 

nK ^rrWF^R; ■ ‘ awR^^^airarar- 

” (a. \. ^o) 

I 

a %5Ra ?|oii%airf^^ 'a, a g 5 b#w- 

s{^ gsfNFara m “ ” (i. 

^aai a^aq; — %5Ra 

i?Tf!?q^ar^gqnTOR^ ^f^aar^aacsiTsar 

1^: I 

3TR??^: %5n?!T ifa “3TTW?r?i#t Kir”, 

sr^:5F3i^rf^n%q'j| 5r^m: \ i#- 

#arqf^ 3rH?^a^ aim; ^ i%ot; 

'Ri':, sotT^ wr, K^ 5^ al^ST” impifi 

<^n%r"4' ^ara j asri^ “ 

a aiaaat' f| (a. 4- h ?^) ^ i ss^ 

gojijorsiTftr 


1% I 

® ** — ^3a>va:^i'arqfw5Ki«^a^:i^^ai'{ivii' anPEn%- 

KTiwrara ^aigaa'iat’grrRa^caaa^rNa i ^ 

asrTf?Wi:aa?cr5aa, atoaFarai ’R^rm^iw 

's’fKKTTaKKTK: 3^ I faai%?sc3rr^ § a aar, ?ri?i4- 

" ■■■’ ^ >i| I ^ 


I I 


i p 


#J* » 







JTT|^q5Rrrq'T»TpnTT,, amTRifgj SPFW: 'l^^rKW: «7T3W 





'5T?ir 





- ■ £\ 

ii7:ow?R 

5i5^^%finaTW: ; 

“n^ jft^STkFT ^ 

?3i^ ?r«rr*^: ; ^c^mr^rt %«r^RT?nT% — 

“ ir^ 

5r5TRrg i ” 

“ 3^# IpsorfiT^q; I if^ igwif^!^- 

I ipr ?i;wTrf^sn5ndFrr 
5fRr5rRJT«TR: i 

^ sar^Tf^ S^RR WPiRRTJ ? ’ ^IRIT^JT fl 
3sP35rr=r«; f^r^ 3iT#=^ 

^RF?R3[prRr f%?rF<RsgTOtK^'- stri^trui. i ^ifi^iE -ii^i^- 
sf^ 3^1-^ 

ilsRTf^ifRr^ I ^ 5r?TRrdF^Rrf^ 15F;T?TRrr% d 
«irawf wsTR %fk I 


“snFF^^f: 5F^R^” (^. ^. ^. r<) 2.422 

crR^ g R#? I ?TRirRFF?r^ sorrij »i7t!i'F>«<^':d'i d 1 

f^l%^: ’PRTSF^FTnCT <R5fiFr; %5R!r 

l3^^Fd^?Rn\H5lf§ ’T?:^?Tfl I ^ 5ITT%rof r- 

. ^ (T)* 

9 



2*43 


2*5 


2*51 



?rrirlrrwr^^^r?«n%% 1 

??n:5>i^ ^ 5?P5n^ ?prr: 

^5f^ ?r5ifi Mii^'JJis ?i^?nT 

1 «a^''Rwl^ 3Tq:%5R^«^ %n^sfr ^ 
s’TTiT I sr^ sqr^q' 3T3r#rr 

rj, ^ptrot cr?ggFR?r ’i^<qrnTi%?rr5rrJ^w: ar^- 
rr f ?rR[»Tf^ 

^rrTrTfcfr srrf^: ^ cRt 

^nri^^rr i =^ ^cq^rf^wi^jor^roiRiw- 
^Rn^sft- ^1% 7?^^ri ^^T^Rrf^Rr 35RRrR 

<t<.i«l^Ri^«iHl f^srfjpFTOT^r: i 

» 

3?f%^^RRrR#g^, q^rc^'r^TRrr^ «tfte5rnTTMw»TR 

* 'O 

I 





S^srpsT srurcft^ “ ^^;Srer3?^- 

^ ” (sf. «o) ^ ci^5F^5!;rf^^?jr ^?w i crf^cqtiL — 

m %^r? 5 R^, ^ f¥f i ^ 51%; ^- 

^i(inTRrnTi%;, ^ ^r^srsur^jr^^PTf^: ^1%' 1 


^ w:— n qt sr^flr qR;:5Rrr: 

«?r: si^fwi#rr I ^ “sit^r w(, s»irr^ ” 

“?r ^ f m ^ irtf ^ ?rr«nirw «#; 

SSI 



I ^ WT; ^ 'K w, ^ gceT?:^- 

qK5^^ I 


— ^3wr! flr^ 'Q[5r ^fr ; rrcgrswrf^ a-52 
^ wr5i%: I ^r^qr^ ?rf^frfq^=^rfi^ 

aj^ mt= ^ ca i^ sq% ^ ?Rq=3r- 

TOtRT ^oiTT^r^Wq I ^ ^srgiT; 35 ^: ” (^r. <i. \) 

“^r ?r5r qi^^^aTr^q: ^jrrq: ?rrfrt^T9i!” 

?[?n%«rnfTfKsrrri:, q^JT^jF^#^” f^- 

^ ^iraFqTqf%q^qr^5TW i ^ tI qq^r^BF^ 
wqRrs a< %i^i ^ q 4{^ R 7 T ^ir ^srrftcT 1 F?Tprf^’^5ir«?r?i: 1 %^ qqairfSr 
a^?q^q ^ Iro^pT^wqqr:^ l “ qnr agrr^ ” “ ai#- 
” if^ =q srJr^airqj rq^qrTqm: i 

^ra^rPr f^rqRi^r^tqt *r^ # isqi%q?r«qr^R- 

I afSTcrr — RF g ? ^a m qi^- 
f^, q: qq flir ^ m Rqqfq IfTqiqf^ ^^fk, 

f I qq ^apf qrf^ qraqsjq qr^hf^ air, q g 

f^if^i^lqi^Ri qq# q|3 a^ii3 oqrqqsrrq^ qq^ qjqiwniT 9^r- 

^ftwraRfoTT q¥ qj: ^ilsf qqqrft^Fq 5f^ ^ g ^qqiqqif q f t ? 


1 q^rqqFqiS?% ( 0 ) 2 q^?fj ^r: (My) 3 >TqgRq> 
qVf%q ( 0 ) 4 ( 0 ) 5 qiq q g«r|q (T) 





^■9 ^ if^- 

fcf TiRr q^ w??RrT?WK^ ^ ^5r i 

^ “?rRR[s^ (^- ^. \. \\) i?rr- 

%5iT^r^ 5i%l3ft^r 5rr%OTRq:, ^r^roter- 

*ri«TmrT^ I «T5r “ 5f5irRrr^^f%^4 

(sr. -5. f% JFwlwRwr%^?:oT^wrw-- 

“ fqo# ^ <T^q- ^ ^rJT^<q: l” (^. ^fl-. ^ ^ 

fST% l^r#TT wtwRJRR I m- 

^ir^rRi^FT 3Fr^5!Tr#TT |k 

^ ^ fd^orf iTW^5irR?T«T^5ITf?f: #* 

5«nn^Ff?r*i; i JT^st^w^frraSRr '^- 




“w#5q^ wr^ 'TOT =^ 

^ «RRWS 


»tri^ ?T«rr TO^firq^ ^’h i 


srg ^ 


^ JTl#fj% 5^ 1 

'it ^RTSfl^' 3f]r^5nr«^ =5r^, ?r?T 


1 «;&aatalf^ ? 


^ (My> 





“ m. ^ !!?|cf^ 5f^: 

'Tl^m?# ^ 1 ft ^1%^ ” # 

■jiwTi^f^^, “ ^ sr? w ?fsrr sir^ 

3r»T^ airs^: ?T ^ , ‘ ^?r ^TH-: ’ ‘ ^ : ’ tRr 

^ wimr ” ^?nf^?rr ^3r??PWTf^?:^ 

% “ ?=r; 'sjz: " f?Trf^5R!T^ ^ ^ I ^ 

ft 5rtif5Ri^?TR *11# s^TTW^vT li^- 

suw ^•q'*j: ; 

sum; ^SMTf5M’^#TT^ cT^TTTlJTT^Ifl-- 

?5?:, ^rrfw^rr^rsFrrft 

?nT '; ^ =5r g'srn^ siim; m m»4I m i^i MR?’w#4itr!« , ?r^ 
f^m^^RSFr^ I <3 t^ ^t, ?i 


s{mk ^ <r^m i 

53^58n#M: ^ ii^oii^% ^r«^ 

f^X^^l ' Ai^r-Q'i'^c^l^i MM ' ^=^q^ qi ^rrfe, ' • 

^®f#T ?sttMT55n5??^ft ^ Jcrfer i mm. 


5Pir w w 


^ ?WgrR^!OWrr‘(^rl&i?fhaB}iafya‘) 
3 ra^wirrsff (Do) 



%!fT|[cTrs!4^S I 


Tnppqf 




<T?w m iTRsaf^:^ sRj^rr” ^ T^Rf%=s^: 

, cT^'T'TTfJTr^' ^e^- 

q v i w T j q?r i ^f^N4^tiT ^ c f ^ =5} w?T¥ranf^R^ “ 

^OT ^ ^ S^ITH ^=rni;, ^ fsRT^ ^J^Pi;- 

3Tf^, ^ ^-^?nT 




sgi 


a^FF^ fk “ ‘ ^ 

nr»^?i:, ^ 3n^5^r ^ ^nr,, t?w 

1 5Er;, ?w Iftt# ^5rf% ’ ?rwl5»i^f%W5TOarrj 

I ?RT ^ *n5^ 3TRJ=f: ’ ^c^TKF? ‘^r 1?^ ?rsFr 

STFF^: ’ Sica'S •■d^mf^Rl'rRRl'sl»l'^lf«<*<1'IWI'W*^'^ ” 

“ 3WR ” f?rf^r^ =^- 

^ ^^kHT ^5rr^'T’TT^nlq[, ?i^3«Ta%: i 3f«rsT^- 

2sa 3=5q^ — “ ^l^: ” 5?Ti^ sRTsj 

jfFTRWr ?R^i “srsTR ari^ 5tf^ ^ ’Trw«^- 


a^FF^ fk 


1 aa^^RSRf^ (T;A) 

2 (^rlka^tha BhSaya, Mysore edition). 

3 StfW#-. (Dp) 







“srg 

^ 5rflr^^ri% i^rr^iirtR?^ 

(n. \ ^ <J5HTcJ?||^ “ an^'T 

‘ ^ :5r?^ 5^^ ^ IrTT- 

f^ 3 r; «?5r^n^r ^ ^ nw ” ifw 1^ crj^- 

5r5Rq^ f%f ^Tt^TR: I ^TcTj 5rT?i^n^ 

^T3^, 




■fri?i:aR 

cP^8j53Tf^iwi^T^ stir-H-ti'r^Mc^^rrrB^r ^ cRqig^- 

5rf^ nRFF^f^*?^ ^ aRRT- 
w SIR ^ ^ ?r|;TRRr^%j i 

% ^ ^ r\ N 





^?RoisfR?qq^TifR:’ 



a^siHN^^kiR crTi^Hfr- 



5?3 “sRR qi#;}” a-^ai 

qR'J^ 5tSR?^ 

siOTs ^T q ?n«3R- 

q <m qr q^, “qqr ^ ‘^r^qF^RP; 

qn»qrae” l^rlqr “3rRj=^*kw^q 


' 1 (My) 



^ ?Er 3TRJ=?{, =q7qsnTi3^^’ ^ 

;g 3 :f ^aT_j?ir g^RT 'q ^rFTwiT' M- 

q#Rr: I ^ “ qimqfcT: ^rMt sw^ m *113^1- 

;i 5 =? 5 n$#it qT^n^sTr^F^pcTHr 
*?^FfS 3 rwrMr a^q>R^?f«itf^i3wroqc^?Tf^i^^ ” 
fTgq--^ “kfirfoTge^rr 

«it^:, ^ gwr sr^oisr ^ 

cra^gfffqf^i^s^ <5^ g^TT'isira': 

^ ^«rR 53 Tf%«k^ ?TTgqr^R^Fq^t^i1w ^ f^dw: ” 1 

?i^^^sr sF^TR'^spr fl 






822 ^ =|tT^ TTq- 1 q^aar: qq^pflrp^TT 

m is## ?f^^f%fi%cqqs:=qr^<r 1 ?rsrT ^ a^* 

^ 5 lkf^ ^13 qf^ 

^«Fn^?i3 I ^r?n^ q^Jiarr #Errm: 1# 

?a:^qqm SFT gr 5 T a^a^^at- 

OT^^itqra^ij^aaKaTaaa: w gs^ar^: i saai^ qf^ 

S-'f^'^Rif^ q^iipT awa q^^'ipffiq^ ^rda: 1 nwia 

jf ga^ararq m ^ w|^??^qaaT gwaf ^ra^ft^aa, aT«^- 
.# ^^lag I Oi^^sff^wfWar 5%g a q§^ ipi^ 

B I aBTrsfla^w^# asR!=a^ #srnt .p|?ra- 


I gsaa (My ; 0.) 2 ara p. (My % «|TS|»^ (0) 







csRpro ^ sr^T%^ 

^ipJT w** 5rf^: I 

5j!5nf%^: ; cr^r “ alrt ^Tcat^rf^- 

awa: ^fTwawn^ ’’ ir% i^aT' aT%W- 

3TirT^hn%5TT ^T?^Tr%?iT ar ?f^" 'j^^- 

“ 3rr«T€ 'pr =^ ”, “ sj^igrf^nEWTg;,” “3]fi?^s^. 

N rs r 's 



%aR =laJi”, ^iw^^krri:” (^. 'R. # 

?sjr=a§g# | ?Rfrrqr 

5iiri% f^^rsiisnw ^rr^T^jWt ’K?TTO^F?r;, q i r?|dt 
f^nsrqsT#’ 5r^ # i ■ ' ■ 

^sRPTI^r^: qr^^rsOTTm^ t^- 

Icr^ ^ q^qflrsF^; i 
CRT ft — 

(^. ^\) ^ft Wi 

ftrrft} ^Efr R-TciT 5 qPTF^RRf^ q^ft, 3r|crc5rft.” 
ift Er«Tq 4t(%cTq; — fcrrf^^rftqftj 

^ q ft?R: ; 3Tft 5 a^^PTrqfRqT ; cr«}T 53^ 

‘ ^ 5c# i%§^ ^ ?T^ ^r^nyrra#,’ ‘ ’ 

|5Tn%«ft¥fft^RR^r#t‘ qaft” 5ft i cr^R?ft# 

— 3TR^qj, ^a3T53T<3^RRl^ftq^ ftjRRRt, 

cfqwft aftwft^^Rftft'«T: ” 5ft t q g p ^ R WtR ^ 

srft^rrft, cRrft “ cf^rrft w ft^?#4 i qw^% r 4 f cr^ft- 


2 823 


8 1 


3 11 


1 s?# sitcrqa WcTqsrR 5ft RRqq[ j ri (0) 







q^RW^R^isj^, fl^r'Nr fJj^>TRRr^ ^ sqr^frr- 
sil, ?it3RT5^wf^ ^Tj'l'feS^r’^^ i 

•12 rfSIT R |3tf^ 'bi'Jf ^ 

121 wFrniqfwq: I ^ ” 

(q. y. 1^ tpf^r^rqqr^c^i^jwjf^ 


!3qq^ 51%% H%, sfNM^Ud , 

“q^r si5^q% WIT %s^ wk %RTr: t 
9T*T 5iq?rq w u ’" 

<% %|%r^ 5r§r«r%%i% ^«tt^ i “ 

?% I %5T s^%lq ^TRqr f%s5priT%” ^r%5ir “ i^f^^qjrqqwr:” 



^%^3i%5i35T: ^3’wrr<sPFcqT%qwi:f%j 3 t%§:- 

“ 3Tsn'^riTqqr«Tf qrs^rnt f^^nr srrcir^Fr ^rrjT” 
5pn% jf srrarr gc^R%r qiri’%% ” 


I 5? ^ qq “5RI ^5«rf%5i” \^- 

w%5 3f^i^:, “g%Nqrq5rigfq%%” ^5qr%«%q^r%T^ 
ij^ ?% 5rf«TiiLi “ ^ qT^5Tr% i 

5n% sfioi%5rT% %5r: t^wTR” iT% fqiq'f 

qq qnTr%qqtqnJr^r^¥rr‘qr qi^r ^qwTT qOTi^ gfriRq^q^ 
^ g^f^g:qrjn|g^^qiq^r q%^q?Tq %k qqqf%^- 
5%«i q^cqsT’q: ^ar^g qcs^spT'cqqajT qr^rcsqq^Rn'ft;?^^ 


1 ^qwqq(O) 



^?r«c53t: sr^sq^fi^ i ?t “ grw ^- 

^ 5^?t” srnnrrCRT 'kw ^w^rFrr ^ 

wra^r:, i^te^rraROR^ am??r ^mr- 

#iT ^iro?rf^ ^Ri#n ?R{JT^:f^ ^^^r^jpisiT^n:#^- 

teRfr 5r5f??r ^ 

orR^f^ I ^%?n55?Tl%?jTRWT?rm#jr ^ 

f5i'^qflioi*i^4 ai^twr f^i^f^^rawra; ^’7^ TRfsrsf^- 

lf%5R7rs|?^5f^r^ siRrs^^n.’' (^. r, j?) 


1% qw 

^ «!#: q^: I 


c«J I ^^n • 


qT^lW: ^Tr^sPr 


3iaa ' 


^ qi^ jqcqr^ ^fq?«rfipT?r: i gf?srri^q^ 

^ra?T- 

^ ’7^1*7 1 ^ I ?r^r^7T%Tf^sm 5^- 

qriTt^JTT ^qcirqi' fq^t^j^qrrif f^t^ irfrRiqq^m 

CRT 1 q^: ^d7?71WR5^rwr f%^: TJ:^q^S5q^ ; ^^^TEPir- 
lii^m^Ty.qq'Hi'JircjL cr^q^^: i ft: q%ftrwqf qftr 
i^qsaj^qFTf ^qiq- — “q % ^ qiwit^ qqfNr, q-gq^j^q 
q ^ i^q^Fq “qql^^^^twsR q^^sprr: i 

q q; q^TTf 37 q q qq q smK ffe%qT q^ I 


i ffq®a3orqTq?yqT:cqsftr (My) 







^ srr ?ri^ ^r ?R^f ^r 3 R|f^^ 

3^ siSTTirm ^Tsrn^i ^wm* 

i ?f Ji^ fTTr^” i?Tif^ 1 ®r5r^?^vrPi “ sw 5T^s?g> 
?gii?rc^wr^rr55r5im5cr?r5R5rJir# i 

51 g i 3r??r ^^JTsjpJk^ 

^fefpTR?^m^Sr ^r^’T^t^TT^^Tcq- ^^fHtf^ 5T ?Tt:3P=fN^ 1 “ ^- 


«!»?% 


9T5=5pir5'T^^»=*Tni:” I “ jt ^ srr'^rr 1%^: 

q rqRiirsprr^? crt i fl; sard^i^rq: srw- 

q T ^g qsri^: ^ ?r^^r^r*RWR ^ 

=5ftarq<^m ii 

^ ^’qr srrqRT ^r f^ffsj, q 

q^TfpT 3 sfrCr^!^, ^Rn qnJrrqri^r^ji- 
q?si^sfr%qr^ w t 3iqr?Ri%Rr ^rqqf^'km: 

3 1222 f^qqqr pR wMrqmFR^qrfq qrarRm: qrarr^r g^^q^Ri^qq- 
Ifq^qRT ?rhr?wr qqtsrqRRq ^R?qqraqn%Rr: qs^qr: 
3phw— f?rRn%qrqrfRR55^'Ti%%qq^>f%Rm: i rh^- 
^in??5qHi gr^RT 5T?5R#5rrqRRWRt i “ q qw^qron- 
ft ^ qrst I q =qiq^TTR[i%^q%qj “ sr qir 




X M 


jfN N 

qi¥RR 


^T qf 'S theroa^rng adopted by Max Muller and Dr. 

& K. BelwHcar. Both these translate it as »erpeht, 
though neither seems sHie of it. The Adyar Me. of the 
present work adopts the sara»e leoding, 






i^iwq-f ?it f^^r 
sTfr^ffR^F^ ^5T ?3rr% to srit^l”^ II 
t “ cT^pfrir: TOr^q^s^rg;^”, “ 5 !j;^swr- 

01 ?^ ”, “ 5 T^TJit 5 Tr?r: ”, “ ’^ “ srf^- 

5 rrtkf^?q^r 

wff^rt srf^»i I 

^ m fk^ iTrgc 3 i>rr^?TTOrrT^q[ f^^airf%?rstqr 3 123 

qf^*A<i rq’f'qrq'F'Ji R^q i?ft: — “ g qjw- 3 12* 

qftgqqw, “ ®rsrr^^fWiRt ” ^- 

fkq^ f^j^rwi^^TiR Milj^R “ ^ ?rpT Jimr ^ 

qwHi <ii<}^nKiH^^i^idib-q'ji jrrg^n 1 “ dgcsppFd sfrofr- 
qpjmg^TFFrr ^ amr aigj^bWM ” ^ 1 «tw 
w ?RF i^^qrwr^Ps^^TrqTT ^ 

I srtror g ?p(ki ^i ' ^ ?rPT g ^ i% l ^ 

1- “ ^T dW JTTO: ” i^R^<RKH^W-H«IMi^- 


(0 m ?ITT^ TO# il%g (My) 






I ^ 3^ — ^ s^irnni^rr- 
so#cw g^r^Hc^'Hi fq^Rq^+iH^^irL i 
“ M-at 1 4^^ ^ ^ ^cjcii+ii-o^w m' 5<^]4<^ ^ ^ «TFPr 
^^«i'bm<!i'H'i^^?i, % ’fT w'rTT^rr^Hp^ i ^^msu-h- 

aT^r?T§: e| I oui-«t^«i'^s*Ti%’fef^^i'H(tf f^rrft- 

5f#?7R “ srr srf^rflr stf^- 

^smi, WTT^ =^Trm ^ cr^^Fgrr^ f^- 

I • 5?^Ftrt 1^ f' snrsr ^ sh»i'^Ri ^ 

:q[^m sr3=S2p% ^PTT ff^ f^: J 

. r. ^ 3T5r SfT II %f^ 

^RPIT 5FTr?% w 5f^ - ^ 

srsrm^T^ssi^t^ wr®n^ ^rwm- 

1 •:::' ■ ' ' ’ ■' " ''"' ’* ' ' ^**‘- 

^srRT^%W:?l4^ JTPTR^- 

g ^*}MMI»1 I A 1 5T ^ITT^ ” «IHI<r| sl^uill f^- 

«» srrorsntff^^ a^L^’HH|Rl*»^RCT<?I ’W- 





\\ 


^?2f^ sir srrsrcfH^ srir srwj: ! artsl^^r ^ s ut- 

5 S^t, j %55 srsT^j I ^ 3 Tf^f^ 5 ^+f^(isr ^(5 f^js 

crrfrFsrf^s?if^^ i ?r^ =^ sr^rs: cr^r^ra 

<cr ’! T c * ^ f fir5s>^ ’ ^ 5rf^} i “ sra^r sr ^ 

nss cw^ffT sr 3qt%»lrTs i?fRri<r juts” S'^ipr: qtor 

’tt aw??r^ ^rsf^ wrr^ sr 

^faf^ l ^ r^, sr awV 

sss 3T35# JTT f^?^tcr?rf , s^stsTf# srs 

f^djterfirsrl^” ^ ?r^-wi5Siws^«Tfr^r sssRr sriW- 
5i5^r sisp^rcTrTsr-ssrft’ crce'srJTnlsrf^!| 



^nIsfO T ^ST^ f g r %% ^Tg^ I ^srrs “^sir^ra^” 
if% sisr?w5ss ff% “3T5r” ?Rr siiMi(^i^sr-«Pn%- 

<iTS^s4sr^ fRr sNr^rfsqt, i 


sf^r 

S5*ft^«T?r sRrTr^ss^4si:'ir <?:sf5^5T i sg^sr^w^ ??- 
Tfei^j)<;g r 3^^ f^*^5 ci^TTrs^ 

«?5r” Rfisirr^r^cs s sRrrr^sIsrgfSs i ar^ s sr^- 
“s Jrrsr ^rsf^?r ” ^ri:i%^i^5STST 


3^: I 




“ s rrwr^rrsT a la^ 


# Ti^ 5^ I mm^m 


5r^ 



^ ^ “ JT cnFT qTJIT ?% SWfi^ 

s^Td ’ <^!% sr^rsq^^r jt grsrr^ 

^Fwra f ^ ?FJ^r5rf%^'qr f^'qil^’qnw^r- 
^ q>grf^ = q'jJ R « ftqf ;T% I “ ^T rT^TcSTroTr 

#d ' ^vF^<q : “ ^ ^ sTFTRT*! “ m m m- 

^ ^ cr^g^rf^ 

qr^NMftoTK^rq^i^ qrtotcnrr f m 

^TRPT^ ‘‘^RTT# 3^ q>r?F3Tr^r fT l?^, 

“^j^ ^qrq' ?Trifq^%stq’ '‘gtfsnfNr^ ; ^ 
sflT^ gcr: ” # q-roTR5PF?rTrfR^r«frr^ 1 :^ 1 ^- 

*s^jr^ ?:w 1 

Q| 

iTJ=5rrl^iT»iM#cR ^ 

ft “ 5WW^?T g?fFn# ^rq^ft ^ 
q-Tist^ %r{ ^ qr5&?qnq>RP?Tctr sr^- 

rffg ^r 3r^ ^ftw 'q ^ 

Sg^rt^TFpr^ q^riiq^WM't?r*R ^ g o q ’qi q 'i^ ^ 

?r^r«R^ ftf^RrtoT?rR%, w??Rnc^Fq^ ^srr sr^wnRi: f 
5fW ft fq%- tirq^RT TTP^siTfi^, ?fr f ^ t^T cT^It, 
m ^ srw^j qj# l^r ^rt srw?r§:, 
qftrr ^i^ft ” f% i ^ ^ ^qg^^cg #fiK?r- 


<ui^4'fi<!jg'5^rr ; rR adrafT^Tsf 


*4»i ^rWllt#fOj) '3 tWf#qr%(0) 





n 

^r5?Tq;,i 35 ^: #sqT*r5rJ^” ^ rP^r 

“ 3{'i3i{4:?5 I 3[??rr?m3r?r3r t?5rr5rnT 

^31^^ ff ^r^sRorq; I 

irrsT: 1 frr^^rq: “ 

^rs^iT sn^^r »?:3r “ ^wr^irniTr. ” fcsra- =5T#Jir?rr ’Tcr- 

i ?r =^ rT5r sai^rn:, “ 

f f^r *f^" 

1 ?t “ a^rorfFRiir ” f?rr- 
cwrf^ fspg 9rr??rr ” 

^ 5 Ti«k 5 n!W^k- * ^272 

^5?r 1 % , srRrsfeq^ sfr^JTT^- 

s^s^rr^L » ^3 '3:^^f^^«rM?;rainTi%§:%qq^JT qf^rwri^- 

^q^i?5R?Tr^^^5^r?i, 5ft5prR^i[®q5r^n%^«n^«if|?p 

«TT^ I 3Tr^*iFT^w*wrT “ ^^JT^r: ” f9TRiJ sr^r: , 

“irf^^i# i5Tlr?;^ qjrr%?er qr^r # f|:- 

rf^q'j, “ 3T5rR ^wfcsr^r: ^R^orrtl' ^ ’' 

“ mr^ 3 ^ f^?T ^ «§;rr% ” # =^ 3 #: , “ 

” |?i|f\: q^: — fr% q«rRr^r^fqqq5^WJ^- 
w?5rmT3rf«^ 1 ^sirf^ 3«"fqri%q«Trqt f^u’ns^qiTiFcni^- 

1 tsfiii ^?g3iq (A.) 

5 


(A) 





a-13 


g^, i 

^(^mig^sn^fi 5n4?cr«srf^^^T«ii '^r«r%5' sTr^^r 
srwj w^t: I w «rw»?TTi^5r 5ri.T: ^f^sr^r: ” 

S[% ?THi:w'5rf%«i^ ^ sr^cr: wi- \ 3T««n^5i^tT==^?^i^ ’w- 
f^F'-^fipra sr^t “ 5ii'Ji^iP^^Rl;%^* 

ST^T: 1 3^^TT^^HI'^<'H*^^!^l'K'*W^^^'T^^ 

ggsq; I ?r«rr ^ren^rpRT ^ awr?;” inft- 

%?r55r^ sr«-: i “ ^5rr^^^Tl%^ atsRsj;” fpr 

I ’tf^t “ art ^ 
w ^JTF^ ^r 1^ srr 5?g?:r%5^ w^^rr ^ 

^rq^sKF^f^ ^?5nq^r%^, '^spFrri ^ st^ffwit 

B'it^WF t> 1% ” # ir^T^FRr^r^ \ 

rf^«nTO^ ?tt^2t?f5?tfr^: ; ?r^ JTfFf^- 

r:; FTcFFTT ^- 



f?F^ ]^ I f^?F W(5F- 

Fi i Pff^ =FF ^ ^fanri^sr^F:^ i?5rr^«r1oiT?r^jRr |Pr 

rw “ arf^FT^rr ?i?srPr^: ” )i. ^. \ ) t^:f^t®rF- 

(^<ji»Frgre r q: i crg*^^F;oT^qr--Fj4«T?n^ 


I wr^«rr*FF?i'^4 (My ) ; ^riurw 





?t ^rn% ’ 

^ S5ftl^i%” # ^mf^f^m ^ mmf^^ 

5FWRm«i^r?g5ntl^ ?Tr%r^^i^trf?WRT i |i- 

0\, 

sgsr^ “ ^ HPR-f^T^g- ^ ?TT??^<ifegr5ji ^i- 

Os, 

^iaFR% ^ ’ f ^4'<=?#rgfij^g^5?rar- 

srrq^ mk i g«TFq:^ “ ^ %5^'?j^g^gT?RT^ 

j^sr 3f«rr5rr?T 'g' ^ g?r ??i^ 

^srrf^:, g I 

^ i a-is® 

«mrf?ri%?iFirq: “ gir ^ srt^ ^ m 

#, gwr ^ =^r^ft «pgr ^rsig^r- 

SFRTrl II 

^5 ^ ^ «r^t ^1^, a- iss 

vr%?rf^ i ?if^ 

5FF?^T7T^ 5r^g fl: i f«n^— s ^f f^ 

f^^t ?r i ■ gfNrw m 

%?:jw3fEiTra3f'4 *opp iPBffiar- 

^ I g^5Fg^ “ j#f^fg, ^ ” 

ff^ ggf^T^^^TT^'R^^TRj^ i m ^R?5giT^ 

5i%f^?Ri?Tcrjr ggg f^'Jicgjf^ i 


1 «|%^^xi (F; Mj) 2 (P) 



3*134 


3.135 


3 136 


3187 





sriiq ^ |uriTj4f?iT^- 

^?r:3qRqc3rtrsft% ^rgrgfi^^r f^?ini^?r^ 3^.q; i “ ^ w- 
5Tfi|S5?fN% 
q< 

f^5rqoRrerTq';ii^m« j) 11% qr^riTf^ ROTsrirmrJrr 
qf^qrf^cT^qrra i%?ir^«R5piTcri^7f ^irr^^r =bt- 

%?iT5En‘^?5Rnn 5riT5rrT^?n'5#§^f^, ^ 5 TrHk^ i “ A 

1^ ?:f^iTfirt ” f?T^^i?33T ^r^flf^i^Rr^srrFRcf^i J io^i5i^<ir^s5( i (?- 

5T ?i%i5rN^ ?rft- 

rjlqcifrar I R^T TTFlfR^^rf^^R^eR^ I 

firf^?IRiqRrTf^R5f4 H I 

f^- 

^?fTf^r% s?rf nTftfn:r4^cr?f^?:DTr- 
?rftfR:^ “ 3Tf%?:rf^?ir rirsr^: ” (sr. «. i?) 

w srteriOTRi qRTS^nt ^cfo^TJ?; I giTTO ^ JTT^- 

5^?RTR^Rr^?lf^?TFfreWri: I Tf =^ ^ f^IR- 
SSR 3^>TRrJTT ^ ^rrI- ^R%?r 

^ I TTf^r^R^RT ^ ^? g rf ^< T'g c^ :iF^JTqrq^qTf^r^- 

f^, m 






# 

?T^?RtSW»F^% I ?r =q- “^»^” f^qe?ri^T?5T^- 
?Ff5^Nq:, ^5r^r%frfff ^<iri%?irf% ^sr ;7 3 ^r^ornr^ir^rg 
^r^FTT^'^^ri^rwi'g^f gg: ^ggsqqr^rwj^R^RTiw- 
gr%g: ^ gr?Tg1'f^5rg5E?TrqfT5?Tia^ I sTR^^Tr^rr- 
^RTROT^q g^gsrir 3 gsr^ sruRRg 
^8 ^ ar |r gT %g r ^ 5f^^ q T ^ ic gRRRT g^Rt “ 
^Tg M< c^g)MRRR “sTRRTrg^^^f^. g?ir/^n^'T 5 q^ 

^%qw, (^.^.?.r) ‘“ q: aT^qrsR^TRR- 

j'ffR: ’ sRgcET ‘ %qRf ^ «r% ’ fgrR^qrwirqR Pr?:- 

‘ ^ strr: ’ ^ f^f^j q?3ir^^5r, 

^ tR ‘ sTRftr q^^RR, srfRqRtqq^ I grs^rRR- 

m ” ifg Rqgg^nrRTO ^Rg- 


. «R f^f^rqqir^RvgqTRfg^i^ f^rarRr ^rNawr^- 314 

^T^RPt^qrrRsf^ “ srRRSTRTRR ’ (^. 51. \. \<i,) 15Tf^- 

OTg i gq f| “siRtsfliT wrtt, g qRT3<^gfii« 
ifir gqgT^qrRggr i-^rT%i sift: qR^riRr, gfiwR 
Mq, ^ gft “srroTT5%” ^ “?rnyTT^” ^ 
55rrairqi%c[5lR “ ?rRt^-«rr qR^q^R” ^ 

“ q ariRf^ RTRqffJrui qwRf- 

5R«R«r, “ gsTR^qpRT sqn^ig ” 5?Trf^ R^Riiqrfli^rRRt 

=gRqR gyg^^fkor ^{ — STFltS^ 



3 15 


3 151 


3 152 


3153 


I 

m 

5r§rr??ramK^!i^Ti5i^ 

■«q5ii%srTW'TiCT^*n:^ 

I58f ^ ^T!pri%?ir!rr w ^ 

5CTjpjT??i 

^'44^rtnfriT^r?^c=ii KcSTRTiq gTfrWi^- 

^Pi^f^r 

?fp:5r =^” (^. ^- ^ O srw^^nj, i rT^?*P5[.—- 

5n^^TT^'T5’7T^^^ ^rRr/*r5??RT ^^*1,) ^ ^srrcH’f^fl^^f^ ii^t 
,j^} ^ 5FrtT^}” “a?M 3 

sTcWTcJiwt 

W^PWJTBT 

qt gsiffs^mto “si^ ^im^r” ^T^~ 
c 3N%’^ ^T^3rm^^?r t ^ :iKViii^rwHf^^i«ra 

qr 1% 5Ttqq^, ’Ti^Rsp^ 

q?;^w:qiFq^t iril’mj i 

^ ^^rf^rasq ? 3 qi^kq^*i'S<:*WL t 


1 %«^( 0 ) 



?r^ “ 5# ^r 3T?w2ff % ’■ s3rsrr%?rg'«fT?smw«f' 

« 

srMs^, ^fwr- 

!=?r«r^ ?Rn'35ikRJT^jrrw%ft^ i m: ^ftra; 

?^r^fsf f¥^- 

I Jpr “ ^r5^, ^s^r^Sfqr ” 




^ ‘5E^I^?RT^Tt^ "TTRpr I%®n^ ‘ crr5m% ’ 1 

5fT^ I cr^^f%f^^Tsri'!^ci5f«Te^r<(;'JT?^w- 

srfi 

^ srT=#TnT^^ ^ Rf^^nn^JT # sTr^^^mr^- 
?«rRl; irr!ytft$^- 

^ ^ sr^^rep^ (^. \. R. ^ iss 

5rirn^RR?n‘ «Tr*!rr^?T^q:, jt 5 ^- 

X^.‘\. ^ 0 srimr- 

«ir?^Rr (^r. «. U ^.) “^*Tr* 



1% 1 

?rT^^^K«rrW*T^ l JT ^Tfr^qj?cfTWI% qt^'d'W^N- 

iij^ayqtsn^i^RFRoiTl^^ ?r f%d«r: i m «5^ft[%- 
^Wc?nf^53’JWT^^^ q^Tpntr^r^ qm<rqi1^ ^'- 

^iqrgff%: f^q>T^Rfi (^r . 'i. M. ? <\) srfcrqrl^ “^r^- 
%5nfNnrf^^TW ^iti^ht ^r^mr ^wrsft 

f%qi ^>Tff g sq rf ^tf r^r^r5^f q3[;RR- 

• ?r«rrf|'*-‘ 3T^?r9T5R^?r«T»f^fl?!Jj_ i ^wt- 

sfq ‘‘^^%J«ris?i%^^j ’’ , (5r. x- \- f9rr^^i?r«rr% 

^ qW^TTW ^ ^fe^mj:, ?rsrrPr ?i5r«iT^ it % 

^oT qq TOSfpiTi^: “ qT;^Tq^q>T:^srqs^- 
I ?r5r fl: spTs:^ 5r®5^1?ir^ 
r, IT § wdrrqq: I an^^qrTT i%5rri?=iTRiTrwiiT?t^ . 
w?ra iT^irinTTqqsqpjr Trf^firi^ i 

»i6 qsRvr^^nwr??^^: ^qr^Ti^T^irr^ sTT^^r- 

M: ^5? sn^ fl; srrorn:’'' (^* ?• «.A), %^~ 

“iT^j qi^i^ifppiTFRS^: . to” .,1%,, 


»> 







5rf%J| “l^sRSTFRinw” (?. ^ V) # 
jprj^ot ^fK-gTpq^ I ^nPT- ^ 

JTfflf^^?5Rrfr 5rf5^s^wi%^^fRrfii^ 

!TW?w 55^^?^JT«T5rr2r^ i \ 

^ ?Ti-?nj: ; ^ ^ m 

5rf^ ^|^&.35?T?r I 

?rfTr=prrgL. 'Tst^rs^F^E^iT 

3f(: ^rf^r^mafr?! ^ 

53 ,^ I ^ 35^^: ^?rsr,JT 5r«rwi[,, wii^i|5^ig?KOTi1^% 


“ ^irs^IWJT^T aiW^T^^ IR «TRtf^, I 
^rRTITRf^ ^7^ R3r^ cRT^RSRT ^ 
^ ^ V7r!« I ’R ft ^ ^[!Rr,^7M^- 


41 ” 


?r«IK^ R9RIF«R^ ^ .1 

T%=5rp^ 11 ’ 


fg^^?75=^r5wrFr tef sr?rfi# ‘?i^;srw57# siwi’ ^ 

Tm^ m RTiRi^f^; ?r^ nw?#^ W^Rpi,- jf 7 ^ g ^ 
5^J !7?fNt I ^RtR ^ snira^ ;^|, R sr^ 


it t^i*^«ii«sr^ (T) 



3 161 


3- 162 


I wiijTiJWPr srwtej:, 

'T^-Ho^Tb-Ho^TW : TO I 

jiprra' "K f%fl3?5Err ^ptst ^ to U ” 

5Rr sTT^iTf^ =^ ^ 

^ ^ TOTTOT^ 5r^ 

sfNra^Ror^ to 

“ ^ ^ f^f^OgcHT ^ I 

TO’JTl^ TO?#IJ n ” 

i[f% sr^WfTT ^ 

“ ?r 3’a^ ) ' 

gT«?rRjr^FTrf^5T ^ ^ ^sfcrf^ li ” 

# M<-Hi i ci r fi r^ i ^r ft: — gw grg^^g- 

^^RTSW ^ ^5?gni:; 

“ fgr w: wrr: g 3^=*T#rr gg^: i 

6Trft[?^gTrT^{ TOT giggR^t II ” 

fftlg^^fthTTW g^r^^gW^^TTCOTTrC , “ 

ftf^ ' i% c ^f^ ?icTOg«;i^ gi:ft ^ft wq;” %fk ggj g^- 


lg?glrt,j ^'t*IH<, 


^gW ftoJ- 


“ ^ ^iFTOgs gftgrft g# sigtw ft^gftg I 
aifT grftr tr: ift s^t gg^wgrft ^ II ” 





VI 


“ ^ sr^ae^ W ^TfTra^nj: i 

^«ir ^ TO arn^ ^TRirr ii 

«ilA«5^ 5rT?F^ ir^j-^csrr^r ^%{’ i 

II ” 

I aprr ^ 

I jr^nrot — 

3^ JT ^ l 

9iF^ qf%W r i<jfr^ ^Tnrni^'k^ m ii ” 

kmi 

TO mm ^ 1 %. ii” 

H 

foft^cr ^q?r =q grr^r II ” 

f3iR’«zr “ 5Tf^i^ TO ^n^srr^j ” 3^ -gwR mHi ^ 

^ ?i^*<a^«ir<d^Ps».^|wii '3 |<^Pti irart 1 

^ ^ 5i?t%crTO%^ ” 

555rr^^ “ ^ 5i^’’ 



T$ran^l3P»Hi i 


m 


€t sTtM^ 

5i^R^ 5J5¥r4 -sfkt ^fjfl^, 

^ uwr, “ srf^^w ^ sr 

if^, “ ^ ^ri^flr: ” i^nl^fiT 
• 3^^^»^!=#^sf^ 'q' JT I 

nS 

3TT^r 


wm 


3>1B2i 


f^\g5?R?nc?Rr ‘‘ ^ 5#q[.” 

^pg^iw I «# 5fNMr%5r^ ^%q'r- 

I m^r 5f#^t I 

iTFR I SF?rsrr 

f^j ^ 5TT fMT% #^5T^ 

“ fq^crfmtec4‘^ t#T^' 

7 *iS^S(p^ 3^: ” 

srtift =^TgT?%f } '^f3^”^?«rTOr#r^- 




5r4#rt, “ ?T W %rf^rr ” g^r ; 

sr^^J JTft JTfff # 1 % I 

sq T^iffTWI^- 

^ronj; “%sssr^i; TRiTf^rf^ ?rfi;;Wr: ^ ?r^i%f?:^«r^- 

5n#^^ar ^ ^ 

Irarq;, 5^-f ^T?cr%f^^^sf^ 3 i6a2 

W5r5r|^ sriw; 55rt%5rgTB5ntqwnT^i#^ ^ 1 

“ ^ ^ ?r ^ 5T cr3P TT I 

^ ^f^l’ s^tIfetW 11 ” 

1 ;^ — 

V#frri?r ^ srf^ # ?Tiig 1 

3TggR# *r3R<r #r 11 ’’ 

^rr^gjTTifr^^p^^rPT fcTc^n?; , =qr ct^t- 

%# iflr- 

^5NF?R^pr ^ ^ntqr^^ ^TT?pr f f^ gaiftcr- 

=^ sim ?rr^rteRn%r^i%^ ^ ^ 

»?5r 

^ ^ ?n%?;^Rg ? — ?% ^Tir^WRr 
I ^ifcW-HT«t-cii ’Tfeg[s% ^rr^ ^- 

I ^rsfifit 5R[^ 








wrrcircrcsiF^^- 

.VN_ 

W- 


1 5T fl: lari^Fcrf^^ 

^iWT ^Rsrrcc^qr^f^i^'i' ^ 

50^1 ^ fk. 

“ I 

JicgTTOT ^ ^ fi. 5Ti^ 'r?#r It ” 
t grr R iT ^^ I ^ =^ ^Tfs# ?§: ^ 

^ ;ti^ 5j g ^ 

^ q?^ I cTsrr “srfOTRT: 3^: ” #r 
^0lM^qM|q T % qi^qT^ S^fT^ 

“ ?I5Tt^ ^ fg q^ f^tJTR^ I 

^1 * 

qq i«r^ q^q?ctRqi#rqmf^ li ” 

^ ?P^ ^ ^frfoT =q isp^qqf^ ^ 

?RfH^ q^??ttq isrT«r^?ir %q i 

^^4T ^ ? r q'^PK^r ^^<r^qqiqqn%q; , ?? q^ 

qr M q >^gn% (% qw^qq^ q^s^p^qnr- 

ufi^sf^, qqf^RRrqr qfqfqqrqfqf^qj !?r% q^ 

^qfiqi *qfii?ii%qqi 





“snir ft snswri;” (sr.^v a) 


?rsrr srsnrrf’^^^orsftr “ ‘ 3nT?rrwr ’ fft f[%} 3.17 

sigrt?! 5r9wi%s^RflT^ 1 ^3T?r: 

S5f 5Er%:” # ^irf^ 

TORKWT'J^W^?! 

“ ^ni: ‘aR ^fcJff 5f§r ’ ?5TrftgT%?#^ilfrRS ' 

; CRT 5eti%^: ; 


irsf i ®rf[rgirR3iRr?rRg«T- 


I cr Kt I tiri G i E I SE E 12 ?tS is (rtv'tlj! I Cl I 


RU.U£0fiUCSm 


rs 


UCB’IUICVCEbliCtUI. 


3 =3fN?^j 


^ ^mi f% ^ 


5r|?rr, ^ i rf %= 5g %> ^ f t s TR 8 i» 

iTRt ^i^^rrgsff^rnj; 1 ^t^sRswPr ^r^srf^tf^Rrq^ 1 

?R ^ff^srin^j flr«iR ^ 1 

j %^5Rsa^5r ft^T^fut^Raaia^fq 
am: I =^ 

g-RTi ^r^sp?R5rajRRS^5 ^ a5rlri^i%i ^ 

1 5R35^<TftJTrr^w^f crt^r: sr^ft^^oir- 

% s^iwrf^q: I srirrf^RRsf 5 I 

1 5Rr: f^sw 1 % 3%«ft«®5’n'«iT[3;« 






“T, ‘sii‘^S*=?R: aHOTPFSE- 


*PT{ ’ ^ ‘ jftfrhar ’ f^FR:wr»?iwra[. 

^R:^5?f?TFP5?%^^^^ ^nw 3tRJ=?:’ f% 

«T5i^§p^^!^, ^ ^ ‘ aTRi^ ^ 5rf?;«iR 

I 5r|5 i wajiff^w?lr 

— “aPRscrR^t” (ST. 

* “ srr^ 3rR>Rr ^farsr ^m” Ti^Nrmw^TF- 

85?iRii5Rr»%^^Rrj ^^g^5TkrwFJ^^Rri%^T, srrf^’^t i 

^ ^ ^ . U) “ ?f^tsr^5t?<r<; atrOTsr^^ ” 


M 3fM^{ I “affSBT^ ^ % ilR ^ 

s^rrRTRi'^s^'^ni!’ 

“arr^^l^ -sjsr” ^ ^saimrqT^ 
^pERPi “ «a(]F^T ^ ^ arm^i^ gg- 

I ^r^RRi^#^wh^=5®T%q;C5riT0Tt- 
5^f3TAi?|RS??5gR^il^ ^ arr^^: I 
(f.V-^.-’i^) =^ “arirR^ncFtT^^sma'^^ siw/^^r^ ^ ^ 

w iT^#tEj ^TJK%^: ” ?Rr?rtrTr«:^«TR?m%^ “<Tl^<pWf|.” 





or^rwf^ 1^ ’TK^:, >j^?5?rTi^r»fer f:q^f*=TO’fl%: T^Ff 
^ 'Tf^^ f% ^’> # cfSr ffffr||^, 

“ w :q-ii§r^5r% ^ mi ^ 

^ ” iflr 57^rFT^i^^^fF5^5Tf, “^rs^ii<35: Tl^atr^: ? 
m mm\ f%^r=5^T^fq:’^ ?fir s^rw^t^s^r, “ f^- 

^Tws ” ?r|;fr^lrf% srf^R', ^?FT^i:?F5rf4fTO<Ji^^ 

'T<:^?r<JT: 5r^r^Tf%=5-^f^§:F'T: Tf^orw^g ^ 


’’ 5rmr?5TftT^w ’Tftqrf^r^i^'iRsrs^r^pgnir 
9 Tr^N?cr: i ^ 

^iTJT i 

cTwrc^r^f^ur f%= 5 ®^: ^ i 

^? : r ^< Tr ^H; ; ?j^- 

w^^mr ^ W^- 

I 




1 “ 3 182 


^r I mu hi i rrsrrft — 

qftm r ft^c t ft ^qof ^ ^<TrwFr(?T ?)- 

c^PTf^JT sFFir ft mf ftc«^ i ®»?r t? 5 r 

“ g| 8 j?r sr^rm ” ^ft 1 # W jj’iW 'rft'TT^- 

(^t) ?sp T ^^fi =r J i[ I 5 rrf?:*rF^sft jrr ^fNwr^rft- 

^ (sjrr. R. U) srtTftorr^R# 

?T»Tanftrqf?;oir (gr. *rr. \, ? . ’i 1 :^) ?R^f snrl%^l^^57- 


7 



qT%ni:i (^rr. »tt. ^. ^ RV) 

(w- m. %‘ sTTia^ wTi^FR^r^rr? ’^sr wrr^ra^- 
I 'Tf^- 

(»T ^)55sriR[^^ si’Ts^ s^^^^rrPRni; — 



snte ^rr^sRrrr i 

3rn?^iW5fiw^ 'Tftpi 

sm ^3T^ ^ 35 #^: ii 


1 


cnnf^ T^^JRsn? 



f ^ „ . N , r-'*?^ - . 

M<N3<:«I I 


HT^ 5?R1^{ ^^<83011^ 



?Tn3T 1 

51?^ ^^3?^ ’Tft'wn^ II 


# 


9TIW 

'asR«rr 3cr M'R'*iRiiii^'fr?^H 


1 (Anandft4rama edit ) 

i (AnandS^tama edn ) 





fk 

trftunw?t I 
s?iw%^sft(ni: TRiJTRsri^ 
^ ?wRrf^ It 


^RTrrf%si% 1^5^- 

^ I 

^Tn5^it^2Sr iqraoTOT^^ 

ti 


« « « 

sfrt srsTi^ m RT- 

^RhtRrr II ” 



fgn f ^fif t ^1%: I sTRrlRPt wr^ ’rRorprai^srra^ f^- 
irrr^B^^ “ ^ ” i r i I^s t r ^ stt- 

y'rr?R?ri4iWJ'T f^Rinrt 5i?<^?r*i.i 
4 R«jrRiR5?igRSfn^ 3«- 

^ I 

S^TTRSfR ^ 3188 

5RR^ (jt. \. 

“ srer w T i f^kRi ^r^ ifir ^ r ^% ” 

3rr^ ^ f%5i ’Tc^ 


1. If05^ (My) 



i|||^ I 

# ssTfrg^F^, “ ’Tc^iT^pRR't TOTif^'^ ^ti4*j<rmaT5^^r5;r- 

srni: ^rsr^JTR:” # ^ 

g[^R0R3j^^ srw^Ri: #r m Roki” W' 

5:U5?T, “ cr^?r^” I C^- ^^0 

“ ^ ^i^?i<rarr^ ^^- 

?T^^t ifeSF^To^^nT^TR'cRlj;. , 

sTT^Rrerft^R: 51^ wsjfr ^kh^ t ” 

# 

# wa?:j^» “ 'srr: I 

f%?5 3T'T?^*TrR^r#ij 

w^rcwwf^wit” 

■^stra.” ("■ ■», Vi'?i^<nS?-tiife'"^'’’'^' 

;: ^SioT; JT^ 

®¥ ^liT^r?# ^ ?t ^Enf^rfir i 

R# =^ JT M- 

cf^k kwi I 

‘rJin W^t^rrf^^ ^ 


‘Z 

?a 



y it, -f * , ... 

^|»4 i ’"'f- 


’TT' 


1. 3R’ll3r 3Tt?r«ftq5'»3^RqS ; 

f^iiaMqqi^^ii qf q^ qi^ €^q?t; 





rW % — • sr^R^^” (W. 

5 r^% 5 isi =^ wr: ^fwr^sm 

^1% , ^jf fk. ^f%OTSfff^g^^^na%^'5for arn w*Trf^:^rg^ 

#RR# w(^, w Ji^wriiR 




W ^ i I ^ 


sTRr^R \ ^ 

^Rf f^r^Rr ” , “ «ife#if: 5Er#f%r(” ^^nl^^^rsr^^ir- 


?riRTR?:R^^ 3 R^RRIW^^ “«F' 


rnwwmmt if?PE*F %c: ” #i 


5 RIR ^#«Rq-, 5 F f ; 

3 i^Hw.<?*i ?fPRt d; 'm^fe- 

#|iF<^l«lt|< CR rFR^qWq^ ST^^T^^^RR; 

3 RR#?^ 

#r 

“SIPSSJFB^ 5r43r^RRn^[” %. s isai 

\. ?I^RRf^pER?l54?BR ^1R#R f^^«IR«^ 

?r#r f^Rl^ns55ti^ ^ ^i#5nRi5i^q^ 


• (A). 




3 1832 


3 1833 


ift ^ 



m 'll «i- 

^ 8?5? :r 5 ? f^ra#?Rrq: ^ 
gRnrrr^ sr^aRwiiTri;. i ^ if^t 

sRtoi:, ^cr?:<Tft3Tf’T'j;W%^-^5T5rr’«r^^ i ^ 

3RriT3n%#|5H ^ arr^^nn^, «i^5HPrr«iT^, 

^TsficfiScsnTf^tr# ^rsrcfif^ 



wgiTpF^5Tr5?i^^3jarRf«r^^^ ar^ ^- 

apng- 

^ aTT^RP?W5?«J#ll^t qmM<i|lW 

i^i»Q<MitJ T qHf| ; ?^^ 'Tr ar^q^R^H ’ m iNf ^«3 ?t^TO- 

f^qqr #^rq^y ir ^- 

Vansrl^^qrqTJi: “ %q-- 

s?||^traRr*T«^ ” %q«qrq f^qrq “%3r ^q: ^q- 

l^|.';g#jF?RqrfeFq” ^ g5g^ ^q^ ??q ^f^qf^qpN?qwRh 
f^^M«qiqq >r g qfenaq^q sq Rr gjt* ^ «ftq^-^ r: i fqj? if 
Mf^qqlq * ^ ‘‘ aFqjrsRt ” ig rr R^ m : , “ q?wqqqqrRR- 

ictiiRqiq^^ 3irsn^: 'j^ s g ^ r ^ r R^ q ^ r f^^Nirf^Mri- 
qiqi iR q qqR UfRiq” ifif g^^iifwfitf^q- 


1. UTRiroq 





^ “ sT^f^'iijJ'rl^ q^q^” 'E# 

Hry«rfl^q^€s=srR'Riif5w sp^tot ^qr sirf^j “ ” ^sir^- 


^ — ^RTPr 


5^^ ^TRRTI^WTTq; qpt^qqRsq: | ?pT^»%^5qif q^qRtq^- 
i^qf^qrqgqpstRR sr^%?r %^sqRR«Ti^ srm 

^ ’3^’^qrl^R'j^ qir%, “q^qR- 

cqfWfq” q RRHIW %f|?rRRr, ^ =^hTdfR%R <5^- 

sFra^gqr %«rR^ qf^SRirt? ^qqriR^ «qT- 
qrwn^ 5tirr#Tr g^sq’fWR i%qR ^qR?3q[ — 

, “ *Rfq^ qri^ i . 

^ >sr ^ 

qirr^^rl55q#r ^ ^ ^erot i 


fRf 

-N -r>f^ 

?cR gnro 


I R# ^ f^RRR^qqq'q 3^- 


^ ^R r qq - 


f^RR ^rr »r 'i^’i^5^Ti^#R q ^i i%4 f^RR- 

qq^ q5cq5qiflr “q q^q qRf^Rr ’Rqs^qf^ 

Rf^^qw T lH ^q:; q 3 %q®IR^^ qRRqqRTR^Rqf^r eqr- 

qsq»I^ I 

qs^ qqr^RRRqf^ qR «qR5q q RR, qi?Rqft:-a-i833i 



^ ^*iraT: i%wi1^«f?«rq'ft3Tr*Tf%^ 

^ ?rEgpt, srsw^riftl 

S'^rf^or — 

3 18332 jNh;; w arrJTf???^ afRflw^ q<*ir?frf^'i^r ^r ^ara^Rinf^- 
l^9r 5(t^ics#^wj]i[, 

?r«rr 't-*^- 


“3TR^Tr 5R^ f ?f^ ’’ ff^' 


3^1 ?r 

€sf^f^ srmrst 5ii#i:, “ an^^r 


an^rsiR^ET^jr: ”" 



?r<3 

#( *>4 


3 18333 


srmrs^T^r^ f ‘?wn5?TnTr: 



JT^rnrrf r^* ^prf^fjrmr' 

cTRoft^mC €4*i'?rri^Wra^F ^iir^frr 'nstc#- 



a i8334 ' ’’ 

^im: l ?rr%?r5T^{ sr^^irrf^^rf^^^frJisr’Tf ^r, ^rf- 

TOOTT«Ti% “ ^ sr^- 





< 1 ^^ ,\ui %?Rr-?rwr«rRo^sf^r ffe^«r^5iT^- 

^sc^STTf^^^RT I ^rerrs^Fg^r: %^srr%?rw =^?r^ <?fernTr55r 
?r f^r^t ; f%f 5 f^wni 5i#i?rH^^ i arcr ar iff^^ng 

5^1^ JT ’TferriT n^- 
“ a?5=?itS'ri^ ^rrwr ’ ?T5r<JTTf«i?T?n#it %srTri^ 

Rftsrm: i “r^ sq^^> ^ 

»rnERrHT^w^ 3 tr5=^:” ^ 

5Rft?r^, ?rarn:^r^?T^^ar f^n:fiRnrRJ=?^^ =^ m ; ^^ 

5 ^5;^rir? rst srtN'^ I “ 3 ^ lisir- 
1%^” f3T^ (^. u) ^- 

5 ^- 

jjafr f^^R^T^^T^??iTrr]C 1 ?wrr^qr ^ f^- 

sr^frnrr^’’, 

^”5 “ 3 Fsc«rrfc?f% %ri: ^^n^srmRi: ” \f^ ?j,%: (sr. ^* 

\. sRif^ I 

ai^RR^^iwrr f%^i%;j 'rwrwr %?r jt r«?Rr ^-s-iaass 
^rtpl; i h =R' 5r:p:r«W!T»^?Rr: ^- 

’iB^s qw»Tr^[^5R^TRT^ifir sn^’SRr, sr«nTw«r^ 

(sr. ^ ^ u ) ^ 





; gn^?^fr«rrr^^^^ fl:^fi'?T: Taj «3t3r ¥ir'^w<ri'^^^d 

grpfm^^oT i. R) i ^^r-«cr»^Rri%- 

^ (sr. «rrs^ft: 5r%t f^i^r^: srarfer i^- 

3 1934 ?r«rr “ h: ” (^. 'i. 

sf^ ^^r: i ^ ^ ^ 

^ gr %f R; ” 5?Tr^ 3Er?r^fr5r^t=^^T??^ i?3>=Rrr^5}OT^nTT^r?!??r 

“ ?r: s^rV flnuT^'n' ^irfr^ # w ti^^- 

f53NT f % ^ 'Tr^f^i'^1’^: ’S' ^- 

^ ?r i?sr?iTr^^^r^ 'T?Tc^ ^ ^• 

#1?: 5^^j*'fe5r ^ •■#^- 

^sf^t?r. I 2T^- 

^p?3is% f55^?TJni% ^jpwr^ 

“^rfl^rwT ’Tf w =?jjwj ” fRT jff^, 

rtf^55c sr^Tf^rwrvRmvt; 3»- 
«iftTi%?fafoi‘N: 3^^r f^<cr — ^ 

fia^: — “ g’fsWr; 'rtii ^ 

siwiqjRc^ti#^ f^sirrj ’??:# »t? 

%5#r^ ; ^rcrr 

5irf^ " I 

3'is35i ^ %^r% =R'*^^rira^f%R^ifS5fr4-'?R2i 








“ WT «7^ ” 

(^. 5^. V ^) 

«rr^ wi^cTq: I rrfk^ahT^ Tr ?5 T ^ :g : T s zT ^i‘^^ t ftth^^^^ ri^- 

I ^ fl; 5rq^5f>r\on^f%?R?r f^rsaTt: i^t 
«rrs2rw?i^^r5^{ i f%5=5 %sn?ri%^j qw^Ffj 
^ ^rr^T?^5r^Tr%Rr ^ ^ 

(^r. \\) ¥rr^^£rrf^ srflnTTf^^rq: i 

?Rtirf^?«n?FT ^orK:- “ 5r'?^njR?5r?F^or ^3 isssa 

K^^PTRF^^RTR T3R ^TT?I^T<'?RHcr%- 

TOsr^^srrawfcr^jfrr 1 Ir ^ -fflr, 

^rrrWrRr% %5r^^w?TR f^r»T«rf^ I “ g^ RriRt- 

^ snr ” ^ gRr*. RRR^fRisiRg^g^* [ gg srstR^ir- 
RRrg^faRT# gfi^'grRRr m^RRrRR^<%5@!lWg^- 
rcpTR g^sgq; , f¥sg%: %gRFTTRr5iRsr=g4 m , — 

■?? s?rfTRr%gR^rag g§;«?gRT “ g^.Rr^3RR^j ” 

fRlT^ cTR^fq; I sfT^rRrgR — f^T^q^f: 'W?i Rr^titbRr- 

3Krqr%imR5 f%Wrs Rrit^str^ gpri srtVfrf^^s 
( gwR gR^g ?3:^: — RFqr: , 

grt^r, gg »r RFRg^gTJJigRpJI^: 
f %?;rqrf^ Rrr 


^“g^.%gn%^g q^ srir” f% ^rr^giPR^iR^^siaasa 
sTRj — ylwq qR 

ff f ^ % 

1- ^«gqr iRrgig i^ (Mv •. o). 





^ ?nr ?r5r I w 

507^ fl^TSTcqr^ ^rw?r ^j??Tr ?iw ^»=^T5r?rR^ ?r?5^rWji^ 

%7:^ ttI^ 5W«i: m 

sr^ ^ fggr 3 ^ srf^^ ??t 51'p=^ ?rf^ “ ^ 5 ^, ^ 
^ mt 5^a, ^T »Ti^ f^s^t %, ^ ^ 3gT 

“ 5rrf%5?T^, ^ 3^^r; ^r:, ?rjr^ f^4lr ^- 

«it:, ^r?F?jJT^r7m 1 %^ era Tnnftr* 

er55?Tn%: i%fir^ f^r^rr^ «iTT3Fef 

^«y47|?ge?i sr^TSr STJeTRlf^er WTWraTTrit^ 

“ ^rar«T ^ w\^ 5^^3er 1 

efesreft^ pft^sjr n” 

^ f ir . " 

“’TfS TW ^ eT^^RT I 

f^trsr f^Ri^ra 1 

^ R ^RTcT efR: T^ ll” 

^ ^ I ^ IRT 

I ^ ?T7r er^r q gsT<^^?Ti w-i?:i srPt- 

^ efR: T^ ** I 3Ier ^sr “ «T^?r ^r ^ 

^ ifrcng WTeTT q^q-i^ ^ 

?fq^l^75q^?Nw I ^ qw “^- 

ram «Tra # =q qRern^ ^ Mi^MK^qR fir«gi%^- 


1. ^ (T) 2. I%l[^?;rtn^ (My ; 0) 

8. j|f^ OMy, T) ; (Q). 






tt 


sTf # 5:8 5 ?fir^ I 7^ W laf- 

5Tf^r^R<JRT7^ %7T^ TT^ »T5R^7, ^’537317^- 

f^[^‘ %5rr^ f¥5®%??rar r^Rni:. i 

77 ?R7r; 7i:^=7^if5T7?7 77R^- ®’^®* 

sf^ ?rwr<7s^7^i^^r47i777i^sf^ ^ 7«rrf| 

^M5n(k% — 

“^r5Si%: 7i^’SRS7 f^rwr 
?r?^R7 TTT TO WRTJ 

♦ -C f> .. .,, ,^. y ,. ■ . 

TO7F7 FtW7nm77J 



¥’5^731? ^rf^fWTT ^?n77: It 

^R7 7 fir^TT ^ 7 ^FTOr\ |‘ 

7«rr 7?^R7 

7f^ ?RqT^77r77^r7^ ?7r^if%^ 7t7¥ ii ” 

77 717qTf^r7nTf^— “ TTTT?^ f^ 7 7 l g 7^ 1^13157 ^ 


^#7 «ri77^5ft 


fg73rT 


77 ^qrfir^rTr 77 Rf^^t 577 fn:?^r 
iTif?r 7 nror 7 ^?nf^ T^Tp&TTTT^^rff^fSN 3377 77 I 
TTT 7^ [f ^ # (7. ^ ^ . 7 ) “ ^ TTFF^ Tltf^ 7f?S7RI. TO- 


3 186 


^tITTT^” 7777: 9n757737lT|C “ ^T 7^ TIM gfTTJ^: ” 

1 (T) 2 7 f 7 fnf 7 T«CT (Ananda^rama) 

3 Sai|ik^pa dariraka, X3h III, v, 228, 229. 

4 Panoapadika, .p. 4. (Viziaaagaram Satnskrit Secies) 



I 


319 


3*191 




^ ^ srfTw^^^ssrra: s^rraig* 

g I irr: “gr|«r^T?^Tl snw^” 

^RT^r I 

t?# ^ arirf^ssi^: ^^r^%^rR’%?R5Rwr^Kc# ^ 

?r#T?r^^3!jJFToi^T?# snroT)' RNhJTc^^r 3nl=q^- 
flRn%:v^TT# ^1% ’K- 

^TlteR argjTsJ I ^^rr fk . — - 

?R^ ^sr cr^?ig^^?prcTR% ^ wim: ^?ir ^pr ^ ; f%?3 

m — 

f^?RRq: T%’RI^ I ?fiw? 5^ ?PTTJ1%TR 3^li# I ^ 

srnc^^Rn-^TO <^. ’i. ^ 

5rpi%^R[ I 

^ IT =^*?T5^Rf ^pi4p ?1'^2 iM:i ^?r^TI^5R ^- 
^^rf¥^^S^gqiT^sf% I IT ^ 

irr4iT^ ^?fRo^i^KT(R^tq>g^TT^Ti^cr^ ^i^r- 
^rg?r?f^W(5r%l:: \ ^ R f W g^ ^i jpT ' 4k^>^ ,r^ 

I 3T^ tl^T^RilTITT^ g|pi|i%4 
« irrir'^w ’’ W, ^^.itiih, fitipR^,<!?i#T| 

y^rrirgsiRTTf.- “-w^wtwitt s ir q ^ ^ rr 


1 ^T5[ (T, My, and 0) * ^ - . 

2‘>i Aov^ysy&yij iX? '/,. p. 2S> (Sar^aoaffla ecto.y^^ 





tf 


Ril’^ mkt T%?T^Tii: ; r% *? ” ff^ 5if f ^5^, 




<t#2 5r?TR?k^i^l>l 5j- 


5PTr?i: , ^ ^5srr%^R: ffir 

«r^R: i g'wgw^^ ^rr^ “ ^?Isr^SR 

TW'TfK'hiTti'Ts^- »?:5rrf^TRr 1 

?T«rr ^r^wT^i'bKWr: r¥s§r%: ^§rr^?rv^'FT^ 

srwj crfs^d 5?% %sJT^ I ^r^ftorr^mr- 

?r#T3r6T srfnJTT 1 

^SR^*wr»3^*Fg^ ?%, ^ ^ R^%t ql^rwsrRg'#^- 

SR ^ ; ^ito^oiir 

^f^rr^2r5r^r^%% =^ci,yg-8rrr% wi5i%- 

RfR 5r^ai?5n^ ^§rf^^c^%^a;f^5iiaft t iwr. 

^%^r^r?;^59-?rr arr^ qf^iarqr^T^^aT 5afq^?;fgr %^crr«atT- 

^aisp^R ar t%wt(% ; 5[«ir 


1 m sarrqg^I^- “ I «i«it I 

2 “ i%5?r9 SIR ” I 

Riqgm, ar- qi. U'»* 


3 19a 


3 laai 


3 isaa 



31923 


3 2 






^ sii5?rf^r^ “Tftoimni.” 5% #(5r. ^ v. m- 

f^ i ^i ' ^i^ui t(Rq T w r %% 

I I r%# 'TKoimc^lif^f^s^w 

r, ^f%^gT%5Rj 

?i?r%Rr «»r, 

ffi5Rf 52W?m%rq: “ ^r ” (5^. \ 6 ) 

I fqmN 5s«r%OT an^- 



jT?^cf li%^Rt =^^i«frni flraFrrl^r^T^qcrr- 

5*rf5T[«qK»iT I f^fq^ji5nerrajT?mni: 

^ I 1 ^rf^Rtr^Sgl# 

sTOT^-^iq; “ ?r ^ ^T g*i?rr ^ 

“ 3?n^^m5TT I 

f^^sTiy r*(sgr rr^TRRTsw?:, 


?T«H^<UI «n^ srefkra II” 


1 f^I!T«iPW (A ; 0) 

2 Kha^^ana khafl^a-khidya, pata 163, v. 26: 








»Tt snr gr^r: 

=grlF??r?!i 5 o^ W^^^r?n srir^jjrraTT =g 
srgf^qc I 

gg gftiTg: 5 TRr 5 r?if^ ^i%^?f^nJra%^’??Rr^?nrfi:' 3 21 
^rNNsr^PR^ 3^ ; g § gg-} 

^n=gr^^ ^gTf 5 ^rJTg^?r TTfr 3 ^i|?fcgT^ g w ^ r?[?gw ^r^r^^r- 
?gT?g' 3501^^ ^ 3 = 5 g^ 1 ^ ssr ; ^ 

2 i 5 irf^^R; JiT^: g|^ '?«r?§§fr^g 
g^f^?Tg?rPr ^ srwiii^ 

Fn 5 «r <i 3 ?gg^ 5 ?icr?srr'T?rq: 1 

w ^^' 7 ^ ^!=?Tr# ^i% 5 gT m 3 211 

wf^^^ngsr^R^^r grr|?«?R^ sjRT^g g^r s^gsggwrgq: 1 ggr- 
f| srmgFgr^: — “ 371^ — 

^ sr^rrTftf^ 1 

g%<jrgr^j g^TR g ?Tii 5 TRi^ il 
g ggr ^rw: ^gg: 1 
g^R ^ sr^g^g ^ ^?g^ 11 
gwr I ^grf^ ?rf^i%^gr ggf^g 1 ggr gl’ 
ggngR ggiRggt ggrR^ 1 gwR^gs ggi^- 

4 N» 

gsg gg rw f^r%sRrgg^gr^ 1 lf%^RT 3 ^grt ggn^Mr 
I gg gr^f 


1 gT%g (A, Mai.) 



1 m. q-^^^Jr?! q# ?^- 
^ 5 sr^ i sTsriwt^r q^snf^^ricwr*^!^ ^ — q^RsE q ^mr^, 
I I q qqrq f^j i 

qrf^ qr^ ^icq^r^^q?!. i ^ qlqiqr: ’^i 

^ q I qqqq^sq^: ’^:qR; i smiqq- 

|;qi% ?qqf^qj i ‘ gq; qq ^qq^T qq#q ’ q^r^q^Sqq i ^isq- 
qsfrq^^qqq; — q# ^r?rr qfrq^ q^rri^ ^ q^rqiq^r^FPt. i 
t qqr^ wr sjcqr ^qqqyqqRra#^ i qq ^ 

qf^j q qq «q?r#q ; qqf q(^ qq?i^{ i q qqrq. tt^rf^ i qr- 
qqftqq; qqr^^Fq^qr ^?iq, qqr q?;r%H; i q^ 

^flqsqq^ I qsrrq^^^rr^f^ qqfeqq; i qq % goqwq: 
^ qfjqq: qqrsq^qq: qq^^q:^ i ?qrq qqfqq^q qqrerr qr 

'O 

^Ml^spqqjq ^ ^rq^ qf^qf^ri^ qint, q g qs^^- 
qrqqrqiq:” qfqr q?qq ’jqTq^qsjrcqr ^pqrq^q qin^qj^- 
f^qqi^q^^qRre^qrqrqrfq^ qqq#, ^qw^rrq^- 

^qqq^qcqTqrqt?# q^^^q q q#'qrqr«n qRpr, qqrqi%qqqlr- 
qi^^qrqqpqt g%qqr RrR^, fqqr^- 

qf tqqfsfe q<^s^ ^qrf^ sgrf t 3 q?rr 

qf^qRfr^^qfR# q>^qq?qr«q® qr 

%qi1^ #!Wt sqq%q f^«ffi‘r'q?:^q 


q5^?rRr^rR6tr*ipqf- 


qf^q: ^n«q (O) 







E#s ^ I fk 

f3f^: I wdrsra: w^i i 

^ qsri^ f5T#j 1 % m wi^ 

pr^r^l: TrsT^f^: ^Er^^^fR: arrsR^ ^ar*! ^srsFEr: ^ g^rj 
?R?^ snToss^s^j 5r5Tm?Tr ^'Efter^j i 
^etr:, g?fW%?nf^snfTarcrRar^ i tiii?ntl^' 

^iR STR I lOT f^srr^^R g^r^- 

1%: 55R^ ?rRfiR^{ 1 

3T5r Iffw srr^ arJWRft^ ^e^RWE^r ^jwtfito'’ 321 a 

^arar^^, ETR 5tRaj5rrwrftfi%r%i?^r?i^; ^ irr- 

T r^, I 

augw*=^Rrtj “=^RRr ^rwr: ^.^rst- 

I ^ aqsJiq^sjTTi^^jTT ^hp^: ^ ” ic^TRlIp^- 

?TJTR f ^ ?r53^Si%rr: I 5!T#l^iilR^aT( 

rni: • =^§%i:{ =^Rnc 1 ^^*. ^«T»?iwf^- 

^ t ^ ’jrr q l 1 ^ «iri^ wrrir^ 

I “ ERTJ WR5# ^ ^ 

^RIWaR^’l; ^ f t =^- 

1# f3TTf^w?^arr^rac^ 1 “srri 

sr srrai^” 


sarPRrErq: 

g«F^[?ii?:or 5ar^r^F?qr 1 ^ ^ 

g^3[i ^*ir gar^^^4f^} 



1 fW 3r«5Rflnf^»T?TTff^ (T) 

t I 

8 ^3 t# (W. % ’ll) 





3'243 


3.214 


srr^ i ^ wr i 

sTfWJ 3 ?T{ f^r^ >%: ; ^ ^«rr TrrTa%f^ 5 (^^t- 

f%5rr “ ^5 %rpt: 3 # sr^rrw 

^ I ^55Rr^t cr?qq^ 1 

mn ??inTr’:%sf^ 5rrf^q#f^ , 

“ 3ilr^if)Ti%5&r 1 

=^ ^ ajTR^ ^>55^ II ” 

5rm?TR 3 f«Tf^ sr^ ^r-^rranl 

^^ i sri4i?T^ r ?rf r35^jRr:^oiltg^ ^f 

^Nr^rt^r w|^r \ g^ 

^R^RlW^, 

3 

“qysTR qr?# ^Tr ^< Tr %^q; i 

^ ^ fsr^TT ^rr^il ll” 

^ qR^Rf^ filf^^R ^^RTt^^OTHgq^ltf^R fk- 

rr«Tr ^ — 

“^ggrr^r tir i 

* / ^ 

3RqT^ ^ 5 sT^TRWJ II ” 


1 ’?. ^; H. %. ^\. 

2 Aibareya Brahma^a, tl, pp. 836, 837 (AnandSdcama 


edn.) 



IT^r 


’ sisr^ri, 

gOT sRrsr” iT^, sraf^” # ^ srsw^nrJitfr^r 

1^1 

gg^irr^ri^q^r’iiggr^'Tr^Tr^gr g g ^ ^ ^s rrc M 3-215 
5r%^‘?Tr?R^aTr?^K3rJR^?T8fi%€^rJ^^^ ????: ^■ 

jpihTr^Rwr^’T'T^ ?T5roT?T^Hf^i^®Tra'^ fsr^- 

Itt; ^?rsr^r m ri^^rwrr 

[%; srEssrrsq- ^TTpirTra^rrm *i^=??rr srat- 



^ ^r^^TRf ^r?pt I tt ^ 

“ STSTRg ir 5 fri|% ” f? 





SRRRR “ ’RwIT^RT WRR RFT RfcIT W- 

”, “ ^ ^ERWrfW^:” ^iftsTR^TRT 

qisTf ^ ^T ^ TR^r JTfriqRflrivr ^n^R^iR^grcifewni 1 “^r: 

’R ?FRrf?rt ^ 5 ?r«m|pjR?if^r^?TgT5J ^|^- 

<H*srK^j=ql^Rsrrqqr?T qj^q^ ^^RfN' ^1%^- 

{ 

sr^ srirrr ^ ^|- 3-22 

ifN'^rq:, 5 T 3 ^fR^Rsn, ms^^m f^n^rirf^^nj^’Rni:; ^iis 



Rgf^r 


=^ 5 - 115 ^ 1 ^ I sirf WTTq?qrq^ nqr ?j^rqT 
1 ^^ 113 ?# ^ajiwnr egarqir^^pfecjRrr- 

I — qSR^^lRq qq cTRr^ “ 


1 (tfy) 



fi t c^l^g ^ rw ^gfu sr^^” # ^T!Ft ^ mi^ 

fNR«TO?r ^r?r5??^r I ^ 

?r?I«uTR anrm ^^^«TJwm^rWf?'Tit: m. 

^ ^ff|^?f{ 1 ?r? 5 f^?Rr ^sFJTTf^# (?rr. wr. %. ^ r) sw^- 
s^^rlRrx'hwfTc^'T ^it!^5roiw ^firw^prr ^?pii??rw8pr^ 
liSiW 3^'<#R^SI5!T S^Kf'T | 

^r^TR?:^ (m. W. ?. ^ 0 ^rsTR^R^TWrfliWT#-- 

^5r7ft sr??[^ ^fjpii^fslonn'sn^i:^ 
sr^{ 5rTWTpjr^^ww#3^ i 

(w- ¥T. «) mi^ s^TRfR RR^Rswc^f^ i^i- 

s=OTR ?rR iQ'ssan^gaT^T'^nK^^ crrc*^nRRir g#f ; i 

^ 5^-7- 

ii 




R 


J? ^ ^5orR II 

:,«Hpr ^iTRf 


IWT 



vRtSiHw JWl^?i5^t«fW5fj *||#f 


^fRRWa^FTT g^RTP^ 

BTF^^J - ^ I MltlM^uypI •5?l5R«f2ff I 'i^tsTJE^ 





{s?rr. ^ ^^F?rf- 

sr^TTte i 3 ri ^ ^ (^. w. \ . 

5t. %) tfi?rrflRj'^<'wrrf% -rr^'^rFS^rfST »Tt^^rr«TF?R5w- 
^11^ #r. ^r %. %, \o} %TFR>FW ^- 

JT^ (m. w. \. U) 

ig-gbrer ?d^f^T^q®rr^ sri^r^r ^rn^Rr^rqf^i^ 

iir?F:-js? 

“ ?f ?iW ^ 

tr %%?rr ^ =q i 

appear ^pnW^RFlf^qr 
^ =TO ^{km^ ^ =qrf^.* u ” 

JFsT ^^rt^r; i ?r?^T?crw?Ff^Tq'rf^?:aTr^^ (^. »ir. \. 
n) ^cFT^F?rFm5*r ^r3!Jri%3<^nFm^r^ ^5?«nr# 

“ f| ^Trq^qf^w^rf^ ?r%q^ =^ ?r^qrf^- 

=^rqFqc^q ^ arnc- 

wi^” I w “ arFFt^Ff'rswrwrri.'’ (sqr* «tf. 

t ?. U), “^qr ^q^rrfr^«3q^i^rq:” (^r. wr. %. c), 

“ arcij?:flFq?:P5'^t ’’ (^r. ^ lo), “ 

1^^:” ^1, wi. 5^. \%), (sett. m. ^ 

h ’’ (^r. wr. ^ ^ 


^’tFrJTSTT ^q»aR^ Jfffl^t, “ 


” (#. W. 



^ (^rr. ^rr. ^ r. ?), “^- 

” (^. WT. 

g f ^i! T f g% ^R?Wrfsr'?T^^5'T5^RT?l'crwn^ ?Tf^^- 

sw ^ ^ sr^: I 3if^^NrT8?n^sf^ “ ?r^- 

” (s[rr. »Tr. R. ^ 

^ |5r “?T cr«TR# ^ s?rs?i^’'(?Tr. ^r, ^), 

“?T 5R>5RSRHrrri:'’ (^f. ^TT- ^ 

?srrTf«rr^ ?5k^” (m. «Tr. \, ^?^#iFn^W5T- 


sirf^ f^dw'^f^R'f 3[iffe-t 1 ?rP44(Wii^sf^ “ ^tr-^- 

iT^R^?i” {m. m, n), “^smM wir- 

(^rr. ^r, 

^Rr#?rR??r^JTTti<si5!Ri^i(rI^-<i» “ m 

f^t’^ (m» vrr. fRrf^%fiTt ?3^w^RT^«f^- 

srir^ ^TRWffc^i^QorRr57?fii;r<r i “ arn- 

(?rr, ^TT. 5?, %), “aTR^ 

^ =^” (w* w. %, \), “amfkt (ot. »jt. 5#. 

\. vj), “ rRT^^RT^” (5rr. »iT. ». U), “^#r‘ 

. )> 


(5rr« w. y* \. u) 

^EHM ^^RRT ^r! 5^- 

wf%t I ^goisrirf^?rjrf^^rf^?rr^t 

^ ?TnW iriR 5^5WRf j ‘^#qiirf%* 






3 5‘5#': ” (OT. W. ^?. \f. c) 
i3rrf^iW^r^: ^ i 

stir ^ 

gf Ngg r^ ^: »<l^q ' Rf< 'HQUIR?:- 

i^ f f^Ri^T r fit^f'T<5^^'t5i?rr f%fii% Jf %fa[ 

wu: — ^ 3 

^Rif^ — (m 5Tr. t- ^ “<1?:^?^ 

!f ^4)" |% fe^ t' ggjjq>fe4-^ 

“ ‘ qRl4f|%iq ; ^ ^ ’ fi^ H€!^i:<«^'*T #w ^5^, <reT 

^^^MJi<^ii^^'ii>t, ^ ^rf^- 

tf^” ^ “ smr «5fi#WE, 5nr^^ 


^igor m ^ ?i!%^<l.; ?C<rr%^cor <w “w^r- 

^j, ?r«frf^ cr^PTirr ” 1^ 

¥Rr<3 50r9iPi««TrwitRrs?$if^ 

^ 'Sf ^ 

WRfi: i ??iwi ?T^'sifij?J^s«si33rn^ sff %: 1 

?r«rr ?rr«rff^w:r(^^ (w. «r. \. \. w) ^?f^, “apu- 



f 





3233 


I ^iroTlr WJT^r; 3^: ^ w? 

«rrf%?rj ^f?pt m ^ 5 % 3 - 

I « fk— 

, “ ?5rr^sr ssr^r^^rf^r ^r ^ M 1 ” 

siT^WR anroT !7% «T 5 %r: 

#fi^crfw?rRW 3 ?jai 5 srf^<i[ 1 «?# 

?nGF ^ir l?rf^ aT?cnjf^?Tf^Rn^^F!T^ 

ftfiK i 4il^^ ^r^jopnirf^ str: ?jj%- 

f 

^f¥rcr^pE^f%?ini srirm^wr^JTrf^^^j 
^f^5?I?T^T'5^raT3aTiTaT^%gc^JT 

^ R^t wrm R^?^ g’got 1 

I ffwn%^ srrt ^ 

?r^ i^sTTw s?rr^ srf^qr^ siw, 



qr^R ^1%, ?i^prbTRRr^^f^qf^<R snw 

^FcTRT 5^^: ^rqw5R’Tr?^§w=^tj»W| 

'qr^jRn?^ p * 


3 234 







?TT^ 

“ Rf^$rt m 

^ ^rr^rwT^ ii 


7. 3*235 



5 RfN^ ?nT^ 

?rfln?:»TaT 5 Rr 5 R^ 5 Ern 5 - 

?rf?:»m 9 T^: ir^^?n3[ i cr%wr 

rTTifm^Rtirf^^^Ersimr^rT ^'t'H i 'U -'4 4 <c<=i^rf i ^ 

I s?jf r — 5rRf^?T5?’^jfer i^- 

’Tofr^jFT ^irurj % ’CTTJ, %: ^«irf^'j^'n^ft<r*B: 

ffir I ?rwni 'rf^^ ^r=5^t — f^^?*rrf^r srimj 
^rf^ ^^or^or^: «n^: i cr^'Ti^g^ 

m 5ErflRN%^’5*53}^^ I ^ 

q< r %^r^ ?PFr^ wl: gr^^rrtjTnr?^ 5 R^i?nl- 

^ ^ ?i ^qT#F^ ^^«riR'55'T8jT^Rr€ : i%w ci^qwra^- 
f^srrr ^ w^iNsTinntqT^# ^rfs^^Tr^r ^TT^rp^^nar ?rf^- 
I 

qjasf^nrf^^TBrf^ di^^qwi q»r^ i ?rtt ^'— ^^ss^rr 3*2351 
W I W^f T^rr^^: , ^rsrrf^ ^ m ^qc^r#- 

51% ^mot^sRWwrq^r'i /%g?r ff^ sq'^icrc^g^rr ^r3r^m?5nf?»T«^ 


1 3r*r?RrR^'T^;( (My) 

2 # (My). 



^ - * fc. - 

RPwtFWt: I 


32362 


3*2353 




i ^M wTFsn^ 

^ ?RT^r?R5rTf^3^J ^ spgfs?!, 

spTTTi^l^^iRrrq’, “ ^ rl^iicS^rf^l r%^- 

f^ r^mrar: ^rar^fiRHcTflii^: ” # ^ »jjrRT «Rr- 

orRi.5r ^ “ ’sw- 

<R?rRMriy ” (W. w. %%) 

»r?^«R?Twr^«r ^ 3 h 

^ijTm«rTRSRTi^ ^«r ^ ^^?WFg:c^< h i^'< i 

^ffw<'hPW 5 ^Pin:n^rfe?^ qrsi^^ 55:4 

srflw« ” m I 

tsrawR m (m, w. 5^. 

wfjRf«f?Tc# ‘?r^ 

’T FWfe ’i l^ ^«T ^nF«WfT«r^ 

^ ¥ff. 5^,. 

fm. I ^rsSHRr ^ I ar^ ^ 

srfli^q ^t?ni^4iiT^»5?i f^^w:- 



* 





1 «ir. % I* 

N» 

^11, \i\) ifi*#w^P5Rwr^ srarfs^, “3p%w« 

%ij«» ^ fwq:” ^ 

’ (^. «rr. r. 

5r^i^rrf%^«w*rPr i ^r^ppir “ 

«TW ^w: 1 ^ =^ ^ ^ I w 1 mf 

^ ^w^FSgpw^»ar:, fW ^r%3i<®rT 

arr ^TT^ ; afarsrr ^- 

;g:cgff ^ f|: i ? i^ir ?nar^s 

^5?Nr«!n%sf^ gFWjqri^^ <w. «Tr -r ^) 


ws 

jfwgiFfcnpT *‘wf^r5^?irf ?r^ wm 

(Hf. wr. X. ^ “5|%^gR?ltt 

^WF?rw^ 51 3T^“ 

f^PW^Wri: I i?r5'K%^5Ti%«n^ mw^ 


i ^ l'S?roR^i5RPIT 


32364 


32365 








!=?IRTT^f ” (w. W. V* H) ^ 

5?fT^ =^R?Rrf?q?5rr^^ |s^rfiif^Kii(r%; “.^rwn- 

WRi^PTTwrr ” ?fw ^^nrnir: 

^rr^” fr!n%^?ir^5T ^ “f^^rRir^ 

” (OT. ’TT. y. y. %) ?5?PT5=5R«^ “«?# 
srr snwRfrrJT'^r^s^nrj shtr^ ” fr^nf^grJn' %r- 


fl^TFcn: =^- 


?ww^: 

!=W 

(w, w, y* 5^. ^) ^ 

fr^=g^^'7^^i5r?«Ti’5qRr?f%d'? 3rT=^ tri% ” ^ 

I f^oRUSTR SI^Rf ^ ?fgSt- 

WRRfrf^^ 5 ^^^ fR W =^ ^r?nf^?rr; ^^S5«rr 5 ^ 

STRFT g|gg^- 

5?ri;rs^ ^R^^3iT% srftrs 

^r^^3jir^^[T!rwmmT; ^sf^ sr^- 

^TRT If ^Tfij^oTfJi^(imi«rp%r sri^sf^ *r- 

5Rqi^ V(m ^^OPTW ^ ^l^r^:, R^irf^r^ f^^qoj>;qaT r ^y;q|. 
^qsr ! w ^ e^ s rpi qgiTf i^ wnwr-" 

^j^r: 5JW? I g r f rf^ ^ Rqrrqf ~ ^<fRii*H4ii^ f^- 








^orfN'R:^ R^5rf%=?Rr^^ f^^or^r^Ksrf^fl^ 3-2356 

"O so sa 

W’^JT'R^^^r^sTfarK flnsi^fl^ ^>5T5f ^g- 

f¥^T^’T?3iRr«^ 

“ aT% snr^- 

qri ?arr^^JT ^rgqiTORrr ^irsRFcr’OT’^wrr^ ^^rsr ?r?^Jnw7?rr- 
^RPir i ^r^rsRprR ^srter^rf_^Rr 

^ (^rr. 

»*r. ^ . t. ^) t »?rq3r^nci^ grir- 

3itj?r\5rFT ^igir^i^r^rirqRgr?!! ?n^rs:?i 

srifr^® “ ar^itr^ 3 

(5rr. wr. 5?. ^ ?^) ^rgqrf^gqrhr^?:^- 
gnn5?i ^rrs^rg^^ 1 1: ??rg “ ar^cmr?^ i 

^ — ar^^rf^cT^ “ crater ^rPT^isr- 

’jJiri ” ^ ^ (5rr. *iT. « . %. \ \) 5f^«r f^rt- 

$wi r 4<< H dsprr^T^^q' , “ f¥^rff^ ” f?Fr^?T 

f^^m. I ^^■3rn%i%^TM’sf7 ^ 

, ^TW5r?i?Ti^rR 

?rq: I ^ ^^qraimiR^Rr ^ rot^ %^r- 


1. ?rt^?ai?I!5f (0) 2. ^>R?W (0) 

8. STf^ j? g (O) 

4. h etc. (O) 

5- (O) 



4^ I 

^ ww^ 

(?rr. «rr. ^ ?) 

^gORTTMlWM^Ipif^ 

I HRWurr 

STiifiidH^ |. 

?ii%4 ^^surngqiRri^ia^ s?rsFrRFift%«Rf 
^ ^sr%qnT^ ^li^iwPi 

'R.Rn%%R’j«f# ]^i^i#r ^ f ^j^wfflr- 

fspp^T!^: ^ ^t^srpr^ 

I'^^oipgqTR ^4 iii^i 

fRT^'JTJrtsrR^d'^^ «n«T srfirti#^ i 


?r#rw,^ g'#Ri^^ict»3oi^r =^, ^ ^ W- 
^Rir^ — ^ ^S — f?||^sr5T# 

tPB#p^ ^ — f^i^sigj# 5 wr- 

(O) 

3 O 0mit8 *5f3®r-— 

5 «ii^eq^((l|t 
1 «R?ia?f ^nrr 


CD; 

2 ’fr^iR FR (0) 

4 (0) 

® 0 omits 








“ f^'q^r^r^PTrf^ sf^: ” 
ir^ ^rl^rrcgqf^qgt crw 

^ ^ ^ ^ I C ’ |5 

R^w ^rlsr^ ^^rf^rR ^«r- 

^ f 

^ sRTf^rgq 5?rq=q^, rRST^rr^R gp^7qq|feCri^^T ^m 4 f rq : i 
^rqr^srirn^qTT^ ^ Rorfer^r ^f|?iTfrf%^fr- 

RciT^F^ ^j^JTiorrf^ 1 ?TJPT?5rqfJR?Tqcr^T# ^rr?T- 

^s'Rrterf^qr^ ^ g-gotsftr gfRq^q^sIt^if^srr^'JT i 

srfer % ^i%irif^f^3'iTq^j??qiRRRft' jtittrt ^T!=f^ffi-- 

orf ^|'JTi%i^ ^Ti5ts':q'5rF5n;?rRq^, ^Tfq5f»=5r^fT sarfws^ift 
I ^«Tr (5rr. ^ ^ sik- 

3rR???Rrf^’OT “ ?j^4q: 

(gr. »Tr. R. %. “f? ?Tk? f^” ^ ^rnpo^ 

^I^TfRf^sq:; “qfarer«rr5»TWfX” (gr. ^r. \c) 

^N>wj” l9n%Tq=k^- 

“ sTfir ^=^^fanqr ” (i?rT. ^rr. ^ <) * 

: ?T^?T ^ =^ ^ 35^: ” ^ k^nfSTT- 


ii 


; “3TRqW^qr% 
d ^4g%<k^ ni.” (w, ^r- ^ ■=1. ^c) w^t^qrgqc “k: 

sk^qR^ wrk” ^kcRirk?5n%f^tq[ -, “ srs- 

^qkrf^ipt^ 5ki%:” i^rk^kt (m. w. ^ 

<TR^ “ ^w^ki^KT^Pt” fo!iif^^rq=^r% ^rliRwr^sq: ; ^^irrk- 

__ _-- 

1 (0) 

2 ^ ^ «i: ii^^r &c (0) 


11 



it 




^(ssrr.w.^ S), 

cJRt STF'Ts” 

“^=^wr^Rni:” (m. w. il.^. 

SRTT^^ 

^i^TWJ: (i^r. «T ^ ^ 

q#j” f??TTf^T^r^ “5rnsr^c^” 

(^r. w. \. ». \^) ^ 

gw^Ti ^ ^ ^ ^ ^ ^5^{” # 


“^ppipw^irl” (5rr. w. U) ^- 

3RI^ ” 





?rf^ ?rT!T^^f^^^R^TRT 'ITif^Rl^ ^ 








T%3oin«bW- 


WmR, ^«Tf X, \- ^, ^) 

^ "TT 3lRW|nmWt (5r. 51. n) 





^iNn? f5?R, ^T?3^rw '?^r?Tpnj:i ?il<iifii§?T ?f^q:— 

“ =^ 5rr=^T<^ m^mt 

fJfsqr?# 1 5T?Ri^tsrr, =wr§f^^iWT- 

<^qo^or^r<Pt5cr^ ir^fcr i wwf^ ^r%%c^«T 

?ER?r nTJTrfSr^j^, ^*rr^r^s^Ri: i amr ^rr^rwit 

5^, o?r«r^Kr%««T^ ^rrw^^^srpTOi-, ?t ^s^rr^ncq:; ^- 
I ^ra ^ 

?IFr^ ^5iq[, 'd^ITRTFI^si ?rTf, ^ 5 fTr^ ; ^Tcfi’ 

^ ” f? ^r5r?rr3:2r ^Rorsq-itftfB^^r fir««nc^si^- 
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SIVADVAITA NIRNAYA 

m 

AUM 

^rlkaBtha 3ivacSrya has expounded the doctrine of ^ivadvaita; 
we consider here whether it is qualified- or non-qualified- non- 
dualism that is there upheld. One is led to believe that the first posi- 
tion is what is accepted from the statements of qualified-non-dualism 
and so on in the arambha^a (II, 1, 16, ef seq) and other sections,^ 
and that the second position is what is accepted from statements 
like “ for the devotees of the Non-related, there is release even 
here, ” in the commentary on the aniyama section (III, 3, 82). 
Both of these positions cannot claim to be considered final; hence 

1. The word “adhikarana” has been throughout renderedby its 
nearest eqivalent “section.” An adhikara^Wr comprises one or more 
sutias directed to the elucidation of a particular topic. It is divisi- 
ble into five heads : the subject-matter, the doubt, the prima facie 
view, the refutation thereof and the final conclusion. This is the 
order in which they arc enumerated by ^rlkantha in his commen- 
tary on 1, 1, 1. The Vedanta Sutras are cited throughout the 
present text and translation merely by numbers. When other 
works are quoted from, the name in full or in abbreviated form 
h always given along with the number of the page, verse, or 
satra. The arambhaJJia adhikarat;ia is directed to showing the non- 
othegcness of effect from cause, the world from Brahman, with 
special reference to the ^ruti “Vicarambha^am vikaro nSmadhe- 
yam, myttiketyeva satyam (Oh. VII, 1, 4)”. Two interpretations 
of tos fext are offered by ^rika9tha. A discussion of them will 
he found latet on, in the text. 



one of these two must be determined to be conclusive. The pres- 
ent inquiry is undertaken for that purpose, 

2 This is what appears here at first sight. It is seen that 

wherever ^ivadvaita is dealt with or referred to by the icSrya in 
his commentary on the Brahma Mimimsas in all those places, 
(the position) is stated only as qualified-non-dualism. 

2 1 Thus, for instance, in the arambhaiO^a section (it is said): ^‘We 

are not (among) those who maintain absolute difference between 
Brahman and the world, as between a jar and a cloth, that being 
opposed to the texts which declare their non-distinctness; and we 
are not (of) those who maintain their absolute non-difference, nor 
do we declfi^re the illusoriness of one of them, as in the case of 
silver and mother-of-pearl, that being opposed to the texts which 
declare difference between their natural qualities. Nor are we (of) 
those who posit both difference and non-differeiloe, that (relation- 
ship) being opposed fej" fact^ We are^ 

maintain qualified-non-dualism, as exists between body and the 
embodied or between a quality and the qualified^^ So too (it is 
said) in the bhoktrapatti section (II, 1. 14): *‘what has been set 
out already as to ^iva alone, without a second — the Self qualified 
by the universe both intelligent and non-intelligent — becoming 
both cause and effecfc, that constitutes (the doctrine of) the quali- 
fied-non-dualism of diva.’' 

position of pure non-dualism is refuted through the 
statement of objection and reply in the ^‘Iksatyadhikaraflta" (the 
section beginning with Iksaterna^abdatn, I, 1, 6). Ndw, 
from (the words) ‘Existence alone this was in the beginnixigi 
one only without a second' and so on, it is underslood that 
the substance which is (but) of the nature of existence it 



s 

from qualification, because of tbe exclusion (implied by ojlo^ 
in existence olone). How may that causal condition be said to be 
qualified by the universe in a subtle form 9 ” Such is the state- 
ment of the objection. “By the exclusion (implied) in eaiistence 
ahne, what is excluded is not qualification, but the causality ot 
what is non-existent; for, there is possibility of confusion as to the 
causality of the non-existent, because of the declaration, ‘Non- 
existence this was in the beginning; from that existence was born 
(T^tt. II, 7). Further, how does Brahman’s freedom from 
qualification result from (the text) ‘Existence alone this was in the 
beginning, one only without a second * ^ ‘Was’ (refers to) a 
qualifying act; ‘in the beginning’ is a temporal qualification; the 
limitation ‘one only without a second’ excludes the existence of 
any other controller; the words ‘without a second’ declare the pro- 
perty of being the material cause of the world, and consequently, 

omniscience and omnipotence. How can Brahman become the 

cause of the world in both senses, in the absence of omniscience 
and omnipotence?’’. This is the statement of the reply. 

QuaMfied-non-dualismis established in the very sanje seption, 
in the consideration of the primary significance of the word “Set” 
applied to Brahman. “It is not proper to take ‘Sat’ which is of 
the form of both stem and suflfix to indicate only one object; for 
thiougb its stem and through its sufSx it denotes two objects- 
Thus tbe dictum of the learned : ‘the word Sat indicates ^kti 
and ^iva by means of the stem and suffix; they both are Brah- 
man; (through (their) harmony, they ensoul all the worlds.’ It 
is Param^imta alone, as qualified by ^akti of the form of the 
vrotM subtle and gross, intelligent and non-intelligent, that is the 
object teioted by the word ‘Sat’.’’ The use of “Brahman” in the 
singular in that context is for the purpose of reminding (one) that 





^akti and diva should not be understood separately, but diva 
alone as qualified by dakti; just as the Singular (is used) in the 
Nyiya Sutra “The meaning of a word is the’, individual, form, and 
genus (N. S. II, 2, 65)” to remind (one) that the individual, the 
form, and the genus are not distinctly signified (as being other 
than) the nature of the individual as qualified by the genus and 
the form. The qualification “they ensoul all the worlds” dispels 
the doubt that qualified-non-dualism does not result merely from 
the fact that the word “Sat” meaning Brahman denotes ^iva 
qualified by ^akti, since there exists the inert world composed of 
ether etc.; (and thereby) it serves to show the inseparability of that 
(wbrld) from ^akti and Siva, through the element of ^akti. 
The same is made clear in the later portion of the commentary 
(beginning with) the words “gross, subtle,’’ etc. The meaning 
of the word “Sat” as explained there applies equally to the word 
“Brahman.” Since the determination of the meaning “Sat” 
is under discussion, that altme is taken. , . 'I (, ^ 

a 221 Hence it is that in the section about bhuma, (I, S, 8 and 9) 
id explaining the word “Brahman” along with “bhSmS,” all the 
worlds are shown to enter therein. Now, by the definition of 
bhomS as “That wherein nothing else is seen, nothing else heard, 
»thing else known,” how can it be declared that where the 
bhumS is experienced, there is absence of all other perception ? 
For, if the world exists, it is not possible to prevent the percep* 
tioii<efto , thereof. (This objection) is raised in the words “ when 
yie world exists, hhw is it possible to prevent the peroepidon by 
the released souls, of that which does not serve the goal -of man?”; 
and the reply is shown by establishing that though th6 world is 
real it becomes the object of perception only as entering into wbat 
is^signified by the word bhuma, and not as separate therefrom^ 
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“This material world is not indeed what is percehed by the 
released souls. Brahman Himself, of the nature of unsurpassed 
Bliss, comes within the range of (their) perception, in the form of 
the world.” Thereupon is cited with approval a text which 
declares that the world becomes an object of perception to libera- 
ted ones, only as entering into what is denoted by the word Brah- 
man which is of the same significance as the word bhuma. So, 
indeed, the ^ruti (says) ‘then he becomes that, Brahman embo- 
died in akSAa;’ to released ones, after their attainment of release, 
the variegated universe, the object of perception, becomes Brah- 
man qualified by Energy (^akti) of the form of Supreme Light 
(paramakaSa), and comes within the range of (their) perception 

only in the form of Brahman ” This sense is explained later in 

the commentary, on an elucidation of what goes before m the 
context (of the druti);' “The released soul is praised in such 
words as ‘he attains independence, he attains lordship of the 
mind (manas)’ and so on By (the words) ‘lord of speech’ and so 
on, is declared his possession of speech and other senses, pure, 
under his control and untainted by matter. On his attaining such 
a state, this visible variegated universe becomes Brahmatf Himself 
embodied in Light (aksAa); this is the inner-significance (of the 


text)”. 

Again, in the fourth chapter, in commenting on the sQtra 2-222 
“Bhave jagradvat, (if there is a body, then as in the waking 
state)’’ (I'V. sense is elaborated ( 1 ) by the (following) 

.totemeBt oi obiecti oB .nd reply: -Now, it it b, ..M tb.t when 

1. IB, text ol ft, U, tpno« 

Brahm,, satyrtm. pnParaB.am, Bia 

(Taitt. I* 
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(there is) enjoyment in the nature of perception of the things of 
this world by released ones, then by their mcperience of what does 
not serve the goal of man, the absence of the train of bondage 
and suffering cannot be secared, no, (we reply), since there is no 
perception of the world by liberated ones in the form in which it 
does pot serve the goal of man. This universe is indeed perceived 
as of the fprm of Brahman, by released ones”; (2) by his later 
cil^ion of the text, “So, indeed, the gruti. ‘then he becomes 
that' ” and so on; and (3) by bis explanation thereof. 

The answer to the objection “since the inert world exists, how 
can qnalified-non-dualism result from the mere fact that words like 
denote diva as qualified by toi”, is indicated in the verse 
(cited as) authoritative, in the words “they ensoul all the worlds”. 
This has been made clear by its being established in the Prakrty- 
adhikarapa (I. 4, 23 and the following sections, that the 
entire universe is the transformation of Sakti. Qualified-non-dnaU- 
sm alone being thus expounded everywhere, how d<^s thl LnU 
aiSsh as to the acceptability of pure non-lualism? 

I I 

3'3 1 .1’pprthqpf, ^.se§tifin “Na ^hSnato’pi” and the following one 

8# fpt onjy,^ to pstabhsh that the form of Brahman is charact- 
erised by stainless auspiciousness and exists in relation to the 
world, and that it is not devoid of qualities. Thus , (proceeds) the 
first of these sections: the initial doubt is whether Brahman M 
endowed with attributes or not. Por that purpose, (there arises) 
the doubt whether, in the case of Brahman revealed by texts lie 

‘iHejsho^tands within.the cartKetc..” the predicates. of. ( 1 ) resi- 
dence in the earth and so on, ( 2 ) the possession of these as his 
^ eontrollership of these ate true or untrue. Po# 
fhat, the (further) doubt (arises) “if the pre^iqatai t^e, 
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the oonffeqaeut defects (of such residence etc,,} affect Brah”mah ot 
not ? ” 

This being the positions the prima facie •view (is as follows): 

If residence in the earth etc., embodiment therein and so on were 
true of Brahman, then just as for man there are defects bound up 
with the subtle and gross bodily conditions in the states of waking , 
dreaming, deep sleep, swoon and death, similarly would they 
(attach) to Brahman also; for, there is no difference (between the 
two) in Respect of embodiment; because, (further) it is declared in 
the sStra “Deha yogidva so’pi (or it, the concealment, may be due 
to conjunction with the body)" (III, 2, 5) that the evils of tranS* 
migration are dependent on connection with the body; and (also) 
because, it is admitted by all that residence in bodies made filthy 
by (the presence of) faeces, urine, flesh etc, is as highly ; distasteful 
aS residence in Baurava and other (hells). 

Nor may it be said that while pleasure and pain are experien- asu 
ced by him who resides in a city belonging to a King, as a cons- 
eqence of the King’s orders, to the King himself, though resident 
therein, that does not occur, and that the same (difference) may 
hold here also. The cause of the suffering consequent on the 
operation of the King’s orders, is not, indeed, mere residence in the 
King’s city; rather is it a special (consequence) of being subject to 
Idle King’s orders. The King indeed is not subject to hib own 
orders. Hence, it stands to reason that the King though rebident 
in his oWn city is untainted by the suffering conbeqiient on the 
open^ioh 0 # his* own-orders. In the case, however, of evils expe- 
rienced in the' body, residence in the body is itself the causb. 
iWloes, jOSt a® of the suffering connected with an evil-smelling 
pmoB, the pVesencein the prison is itself the cause, affecting him 



who resides there, of his own will, as the governor thereof, in the 
same way as him who is cast in the prison cell, similarly the saffe- 
rmg consequent on the body will surely occur to him who is 
present therein as the controller, in the same way as to him who 
is bound therein. 

2 312 Nor may it be urged that since suffering is controlled by 
karma, though Brahman may reside in the body, for Him who is 
free from karma, suffering consequent on bodily residence cannot 
come about. Even karmas only endow (different kinds of) bodies 
such as those of gods, men, cattle, birds, etc., suitable to the 
special varieties of suffering and cause the souls that enter therein 
to suffer. If for the Lord, embodiment in various bodies may 
come about irrespective of the suitable karmas, then, from the 
statement of the non-existence of karma, what (indeed) can be 
gained ? It cannot, verily, be said that the suffering cau«ed by 
evil smell etc , that may come to him who is cast in jail 
gressing the King’s orders does not occur to the person in autho- 
rity that enters the jail as its governor, merely on the ground of 
his not having displeased the King. 

2-313 Eurther, experience of suffering will certainly come to Brah* 
man, since,' as present m all bodies. He becomes the object of 
denotation of such terms as Brahmin and so on, which enter into 
injunctive and prohibitory statements; and being, therefore, un- 
avoidably affected by the sins resulting from the disregard of in- 
junctions, He becomes subject to karma. If it be said that 
because of the text about freedom from sin etc., (apahata papmatva 
etc.,) there IS no possibility of Brahman being subject to karma, 
(we ask) how can that text prevail against the conclusions th«tt 
%^maais the subject of denotation of terms like BrShmm ate. 



entering into iaj.unctive and prohibitory statments and that He is 
subject to karma, (conqlusioas) that result if we accept as true 
the presence of Brahman in all bodies^ Hence, because of oppo- 
sition to texts which are parportful only as enjoining and prohi- 
biting (action), that (other) text may be (declared to be) mere 
arthavada? whose object is praise of Brahman; desiring to conserve 
its truthful character, in order to maintain it, one can only show 
that statements in the Antarjami Brahmana (Bth. Ill, 7, 1, et seq) 
about residence in the earth, embodiment therein etc., are not 
true, but are figuratively made for the purpose of praise. This 
being done, there results consistency with the Brahmana state- 
ment “neither gross nor small, neither short nor tall** (Bph. 

8, 8) etc., and of the ^veta4vatara hymn “What is higher than 
what is higher than the world, that is without form and without 
pain (^vet. lU, 10)/* (texts) which predicate flawlessness only in 
the absence of the body. Therefore, Brahman’s residence in the 
earth etc*, His embodiment therein, His control thereof, th§. 
omniscience, omnipotence etc., needed for that control, all thes§ 
a^e imagined. Brahman is free from qualifications; because o| 
the text “Truth, knowledge, (Taitt. II, 1)*’ etc., only the forpi of 
Intelligence is to be admitted. 

Here is the siddhanta; to Brahman in Himself flawless,, 2 32 
even though present in the earth and so on, defects do not attach^ 

T^he dual characteristics of the absence of the taint, of^ a^y 
defect and the presence of unsurpassed auspicious qualities are 
wgh known to belong to Brahman, from ail texts, both ^ruti and 
Smyti, such as the following: “This Self, free from sin, old ag§, 
glief, hunger and” thirst, whose desires come true, whose 
^Ulposes cpme true**; “the absolutely, innately pure Self is called 
^ ^iva, because of the non-existeaCe of the beginningless taint oi 
% 
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impurity”; “there is a certain abode of illimitable qualities, (who is) 
the controller of all the worlds, distinct from both the bound soul 
(pa6tt) and the bonds (pya).” No defect can thus result here (for 
Brahman), since we hear of the absence of sin, old age, death, grief, 

and so on, consequent on connection with a body, as also of the 
presence of a host of qualities, viz., the entertainment of purposes 
which come true and so on, which are opposed to those defects. 

If It be said that even here, though naturally endowed like 
the finite self (jiva) with freedom from sin etc., the consequent 
defects may attach to Brahman, in the state of connection with 
a body, (we reply) not so. It is only to cure that (doubt), that in 
each hymn of the AntarySmi Brahmapa, (Byh. Ill, 7, 1, et seq), 
beginning with “He who stands within the earth”, absence of 
defects is declared by the term “Immortal” in the statement 

"This Self, the internal ruler, immortal.”; in the Atharvafirasi, 

after the description of the entry of ^iva into all things as their 
internal ruler, in the words “He entered within that which in 
within”, by the gods who thereby understood the seif‘hood (of 
^va) in all things, the following words of praise are offered : “He 
who IS Rudra and Brahma, He is the Lord, to Him, verily, we 
bow”, “He (who is Rndra) and Vi«ia”, and so on (A. ^irasi, II, 
l^)t in each hymn thereof, it is only to remedy the defects that 
may follow from connection with the respective bodies (of Brahma. 
Viwu, Mahesvara etc.,) that the entire host of lordly and other’ 
qualities, opposed to those defects, is predicated by the term Lord 
(bhagavan). Further, though Brahman and the jIva are connected 
with the same body, the difference in the enjoyment and non- 
enjoyment of the fruit of that (connection) 'is declared in the hymn 
‘Jwo birds of beautiful plumage, inseparable friends” etc.. 
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If it be asked “how is it possible, even then, to avert the 
distinctionlessness resulting from statements of formlessness and 
so on T\ (we reply) thus : if two texts conflict, it is not meet to 
deny the significance of one of these by making it out to have an 
untrae purport. Bather is it proper to uphold both on the princi- 
ple that “(all) traditional doctrine is equal (in authority)^’, by 
endowing both with true purport. Thus, the very texts which 
predicate Brahman’s connection with bodies declare his non-con- 
nection with the defects resulting therefrom. In the text “What 
is known as aka^a is, verily, the dispenser of names and forma; 
what is within that, that is Bcahinan, that is immortal, that is the 
Self, (Oh, VIIX, 14, 1),*’ after declaring of the Supreme akliiSa, its 
controllership of name and form, because of its identity therewith 
as transforming itself into them, it is made out that, though 
immanence in name and form is mentioned of Brahman, yet by 
the statement of non-contact therewith in (the text) “What is with- 
in,” (it follows that) for Brahman there is no identity with them, 
as in the case of akaia, bat rather the relationship only of body 
and the embodied; if, indeed, there were identity, there would be 
occasion to suspect (the presence of) the defects thereof ; that, 
however, does not exist; there is no occasion for the presence of 
defects of the body in the embodied; thus is the meaning (of the 
text) explained, Following this, it is proper to understand the 
text about formlessness also in some such manner as that Brah- 
man is comparable to what is formless, that just as aki^ etc., 
which are bodiless are not affected by flaws due to presence in the 
body, so also Brahman (is unaffected) and so on. 

Nor may it be objected that the texts which declare form 2 
should be re-interpreted in some fashion because of their opposi- 
tion to the declarations of formlessness, which are important, on th^ 
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ground that, as m the example of the governor who ehters a prison, 
for Brahman present in the body, even if it be as controller, conse* 

T 

quent suffering is bound to result; for, the production of suffering 
by things is due to control bv karma, not to the nature of things, as 
is seen f tom wife and children, cold and heat, refuse and urine caus- 
ing joy and sorrow, according to the differences in the time (of the 
experience) or the class of the object. Smrti too says “That which 
was pleasant, later becomes painful; what was agreeable becomes 
disagreeable; hence, nothing is essentially painful or pleasant.” 

As for the argument that, if Brahman be present in kll bodies, 
because of His being denoted by terms entering into injunctive 
and prohibitory statements, there may be experience of suffering 
for Him also, as a consequence of sins due to the disregard of 
injunctions and prohibitions, necessarily attaching themselves to 
Him, that is futile. The understanding of the meaning of a 
sentence comes about quickly by relating terms like Brahmin %tc., 
only to what is primarily known thereby, i.e., the tefte selves 

% I 

related to the respective bodies, in accordiince vdth the ptSfxWtet- 
anoe of well-established usage common to both Vedic and worldly 
parlance ; their function being thus fulfilled, there does not result 
a fresh understanding of the sense of the sentence through the 
relation of the purport of that very sentence indirectly to Tivara, 

I 

who is (only) remotely understood by having regard to what is 
derived from such doctrines of ^ruti as those about Kvara being the 
internal ruler of all, the controlled serving as bodies to the internal 
ruler, and terms denoting bodies having an extended applicatfen 
also to what is embodied. Hence, it is that in (the injunctidn) 
“the first is to be chanted thrice, the last thrice”, in understanding 
the sentence, the terms and hst relate only to what is soonest 
understood, viz., the first and last places, not to what are under- 
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stood later, as connected with the first or last places (in the parti- 
cular sacrifice which is the model — the Prakrti rite — ■), i.e., the 
Eks beginning with “Pravo Yaja*’ and ‘‘Ajuhota.’^ 

Nor does it follow from the text about ‘‘Truth, Knowledge*’ 
(Taitt. II, 1) and so on, that the form of Brahman is Knowledge 
alone ; for, as the form of Knowledge (is accepted) to safe-guard 
the non-futility of that text, tbe attributes of omniscience etc., 
should also be admitted in the interests of the non-futility of such 
texts as “He who knows all, he who understands all (Mu. I, 1, 9),“, 
“the Lord of all, ^ambhu, in the middle of aka^a (A. ^ikha, III)”, 
and so on, since there is no difference in the revealed character 
of both kinds of texts. And there being no conflict between the 
form of Knowledge and the other attributes, there is no need to 
discriminate between the two. If the text “Truth, Knowledge” 
etc., (Taitt. II, 1), declared that Brahman is of the form of 
Knowledge alone, then, indeed, there would be opposition (between 
that and other attributes). But that is not what it says, but only 
this much, that Brahman is of the form of Knowledge; that, how- 
ever, does not conflict with attiibutes known from other texts. 
The attribute of “being golden” known from the statement “a 
golden crown” does not indeed conflict with the attribute of 
“being set with gems” known by perception. Further, the state- 
ment that few Vedanta texts predicate the attributes of omnisci- 
ence etc., of Brahman, is too trifling ; the entire host of Vedanta 
texts about Brahman shows His possession of attributes. There 
is not, indeed, any expression about Brahman in the Vedanta 
from the use of wbich does not result the absence of some defect 
or the of some auspicious attribute. It is well-known 

that the two-fold cheracteristics of Brahman stre also established 
who produced the Upabrihmanas of the Vedanta. 
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The non-attachment of defects to Brahman, though present 
in the earth etc., is established on the strength not only of the 
declarations of His two-fold characteristics by ^ruti and Smfti 
but also of the illustrations cited bj ^ruti. Thus (run) the illus- 
trations cited by ^ruti: “Just as the one ikila becomes manifold 
in jars etc., so also the one Self is present in the many, as the Sun 
in sheets of water.” By the first of the similes is taught imman- 
ence in all (things) as derived from texts like “He who stands 
within the earth” etc. Thereby ‘is answered the objection as to 
how one super-sensible Being (can be) present in many, either 
option, the presence of the whole or of a part, having to be 
rejected. By the second simile it is taught that, though present 
therein, just as in the case of akS^a so present, there is no taint of 
defects resulting therefrom. Through that is the objection 
answered as how to for that which has (the many) for its body, 
there can be no experience of defects consequent thereon. It is 
the opinion of Sruti that there is difference in respect of subjection 
to karma and tbe absence thereof. Nor can the (following) 
objection be raised : the Sun while not present in the water is 
understood as present there ; since, however, the Supreme Self, 
is not in the same way understood as present, while not really 
present in tbe earth etc., but is admitted to be really present in 
the earth and so on, non-contact with defects consequent on the 

i 

limikiog adjuncts cannot hold good of Brahman, as of the Sun, 
The example *‘as the Sun in sheets of water” is (cited) only to 
show the non-existence of the experience, of resultant merit or 
defocti that just as the experience of increase and decrease conse- 
quent on the limiting adjunct, water, does not really occur to 
the Sun in the water, so too experience of merit or defect conse- 
quent on presence within the earth etc., does pot oc^nr to 
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Brahman. TMb results from th^ harmonious understanding of the 
two illustrations. By explicating the scope of (the simile) to the 
extent (of making out) the non-presence of Brahman in the earth 
etc., as of the Sun in water, the first mentioned simile would indeedj 
be nullified. Nor is there a rule that the illustration and what 
IS illustrated should be similar in all respects; for, comparisons 
are made both in the Vedas and in worldly parlance only on the 
basis of similarity in respect of the particular quality intended. 

Thus, a section consisting of ten sutras beginning with “Na 2‘33 
sthinata” etc., is devoted to establish that Brahman is endowed 
with attributes, that He is the abode of faultless auspicious qua- 
lities. After that, the same is confirmed by (the process of) ob- 
jection and answer. A further section is made up of nine sutras 
commencing with “Prakrtaitavattvam hi pratisedhati tato bra- 
vlti ca bhuyah (it is the this-muohness of the context that the text 
denies ; and it declares more)’* (III, '2, 21), The doubt there is 
whether the possession of two-fold characteristics, established by 
the previous section, holds good of Brahman or not. In that 
connection arises this doubt: in the Byhadarafliyaka, after stating 
of Brahman the form of the universe, sensible and supersensible, 
i.e., of earth, water, fire, air and ether, in the words '^^Two, verily, 
are the forms of Brahman, sensible and super* sensible” (Bfh. II, 

8, 1), t^iere is the negation ‘‘then follows the teaching, not thus, 
not thus'*. Does the negation so made have for its object the sen- 
sible and super-sensible forms declared of Brahnaan, so that what 
was said to be the form of Brahman, viz., the universe, sensible 
and super-sensible, is really not so ? Or does it refer to the declared 
this-muchness so that the declared form, of the nature of the uni- 
verse, sensible and super* sensible, does not cdone become the form 
of Brahman, there being a host of other attributes as well ? 
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This is the priniajade view: it is undisputed that by the negs^- 
tive prefix (naifi) in (the sentence) “not thus, not thus,” (there is) 
denial ot what is signified by the world “iti ’ (thus); thus far, therp 
is no dispute. The term “iti” (thus) which denotes a mode, relates 
to the mode already mentioned. And what are declared . , 

are the two modes of Brahman, of the form of the worlds, sensible 
and super-sensible. Hence, it is proper (to, hold) th%t, the denial 
is of that. The repetition for the sake of comprelj^fll^lj, in “not 
thus, not thus,” is for the purpose of dem9IJis^ra|^ggth^ 
entirety of the two previously mentioned forms. Or el^e, the 
two-fold statement may have the purport that by one the sensible 
world is negated, and by the other, the super-sensible world. 
That the declared this-muchness is denied, is not (a) suitable (in- 
terpretation); for, that does not enter into the context, like the 
two forms; further, the two-fold statement is not purportful in 
that negation as in the denial of the two forms.. 

The siddhanta, however, is thus: (the knowledge of) Brad- 
man’s being qualified by the form of the worlds, sensible and super- 
sensible, being conveyed by oruti itself in the earlier statment, 
and not being attainable by any other means of knowledge, ean- 
not be negated by the succeeding statement, as contradiction will 
result J>et ween the earher and the later^ option not being possible 
in the case of facts, as (it is) in the use or rejection of the i^dadin 
cup. Hence, it is proper to conclude that the mode of .the nature of 
the declared this-muchness, which is entertained in tbe intellect 
because of the earlier statment about being qualified by, forms, sen- 
sible and super-sensible, is here denied. 

Immediately afterwards, (the Sruti) predicates again a host oJ^ 
attributes in the residual sentences “there is verily notbing^ elaq 
higher than ‘it, is not so,’” Then,(comes) the namh» “the .truth. H 
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of the true. The senses are the true, He is the truth thereof** 
(Bfh. II, 3, 6). By the first statement ^Tt is not so,*’ it is said 
that a being, higher greater than this Brahman said to be within 
the range of the declared this-muchness, does not exist, thereby 
being asserted the quality of having none superior to Him. 
Though there may be none higher than Brahman, yet there are 
His equals, in respect of embodiment in the sensible and super- 
sensible world, and the control of both of them. There are 
indeed, among tOe inhabitants of this planet, adepts in Yoga, and 
released persons, in whom is (found) as much as in Brahman the 
capacity to control both (the forms), as embodied therein. To 
remove this doubt, the sentence beginning with “Then the name** 
etc., after mentioning the name “the truth of the true**, gives the 
derivation thereof. By the term “pcaina** the individual souls 
control the senses are there indicated. They are of the nature 
of the true; they are unchanging, as there is no origination of 
their form from another form, as in the case of ether and so on, 
Superior even to these, is Brahman, the truth, since (for Him) 
there is no origination even in the sense of the contraction and 
expansion of knowledge, as in the individual soul. Hence, though 
in Yogins and in released souls, there may be, after the blossoming 
out of knowledge, the power to control the world at that time, 
that did not exist previously when knowledge was in a state 
of contraction. Hence it is held that Brahman alone is the 
eternal controller of all the worlds, that there is no finite self equal 
to Him*. Or else, by the entire residual sentence only the absence 
of equals is taught; the absence of superior (beings) results by the 
argument a fortiori. In this position, this is the construction of 
the first sentence, *Tt is not so** — Brahman alone is higher, 
greater than the sensible and super-sensible worlds, (which are) the 
3 
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6orrelate of the this-muchness that is negated; superior to this 
world, as controller (thereof), there is none other than He. Or 
else, this (other) construction (is possible): “it is not so"— other 
than this Brahman, who is within the range of the negation of the 
declared this-muchness, there is no great being, superior to- the 
world as its controller. In both of these constructions, there 
is the merit that the word “other” in the text cannot be 
thought to be pnrportless. 

J331 Now, this residual sentence harmonises also with the petition 
which negates both the forms (sensible and super-sensible). H'^w? 
This is the meaning of the first Bentence; “it is not so” — there is 
no being higher than the two forms negated, which appears 
to be other than this Brahman. The second sentence is for the 
purpose of confirming that. By the term “pripa” signifying the 
senses, sense-objects are indicated. Of the objects of know- 
ledge, in the statements, “the lump of clay exists, the pot exists, 
the potsherd exists, dust exists” etc., the lump of olhty, the 
potsherd etc., are variable reals, whereas Brahman is the rejalfta# 
is constant along with whatever is known by the predication of 
existence in all those judgments. The varying (forms) are seen to 
be imposed on the constant (real), as garland, snake, a fissure in 
the ground etc,, (are imposed) on the “thisness” of the ro{^. 
Hence, the variable pot etc , merely appear to be real ; Brahmsn 
is sopeckn: to them, the final truth ; this is the sense of that 

3333 I&6 it be said that, since it is possible thus to interpret the 

rhSidual sentences in conformity with the understanding of “thus** 
as referring to the two declared forms, any other mode of inter- 
pretation is unsuitable, (we reply) that it would be so, if Bcahman 
c(mld be an object of perception in the form of existence, like the 



^^tWsness*^ of the rope. That, however, is not possMe* Texts 
like ^^His form does not stand within the reach of vision, no one 
sees <Him) with the eye'* etc , (Katha, V, 1, 9) declare that 
Brahman, verily, is unmanifest, beyond the reach of perception 
and other (means of knowledge). The nature of Brahman is 
revealed by Himself to His worshippers? if pleased with the 
worship through the sacrifice that is meditation, based on firm 
devotion. This is understood from the following statements of 
^rutl and Smrti. ‘‘This Self is not to be attained by discourse, 
by intelligence or by a multitude of texts ; Him alone whom He 
has chosen, by him is (He) attained ; to him this Self reveals 
His form*’ (Katha, I, 2, 23). ‘‘This (Being) is to be seen by 
supreme devotion, by no other means whatever. Hari, and I, 
and Budra and similarly other Gods and Asuras with fiieiree 
austerities are to this day desirous to get a sight ci Him/’ Thu0, 
dsvotit contemplation (samtadhana) is declared to be the means of 
the intuition of Brahman. 

(The realisation of) even the lordship of the world is not 2 * 3 sas 
difEeremt from the attributes of knowledge and bliss, in being the 
effect (of such meditation). Just as there is no difference between 
their knowledge and bliss and those of Brahman, so there Ooihes 
to be no difference between their lordship over the world, and 
Brahman’s lordship over the world* Hence it is that Ijord 
Kfsip» by the repeated practice of meditation, by unint^nsi^ied: 
concentration for a long period, attaining through intuiti<m of 
B^^nran, lordship sim^la^^ to His over the world, is seen to reveal 
that to iu the Gita. The exhibition by Agastya and 

yiiSvamitra of their capacity to drink up the ocean and to create 
another heaven, is seen from the Pura^as. Nor is this improbable ; 
even in aur experience, it is seen that those who contemplate the 
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‘‘Garu3a Mantra*’, attain through the meditation of Garada, 
the distinistive property of Garnda, that of counter-acting poison 
by mere presence. Hence, it is but proper that some distinctive 
attribute of Brahman’s is realised by meditation on Brahman* 
It being thus settled that devout meditation is the cause of 
knowledge of Brahman, that its result is the attainment of His 
lordship and so on. it follows that because of the settled cause 
and effect not being seen in perceptions like ‘‘the pot exists** 
etc., the statement “not thus, not thus*’ denies the declared' 
this-muchnesa, not the declared two-fold forms. How? The 
lordship manifested in those who have intuited Brahman may be 
said to be ot a nature similar to Brahman's, because of the text 
“the stainless one attains absolute equality (with the Supreme).” 
(Mu. IIL 1, 3), Hence, just as it has to be accepted that 
Brahman’s nature of knowledge and bliss appears in them, so His 
lordship too has to be accepted (as appearing in them)» as, other-^ 
wise, absolute equality does not result. Verily absolute eq^t^ality is 
k equality of all qualities in every detail, not merely sUjoae affliilmnt 
of similarity in respect of some one quality. Hence, since even 
in devotees of Brahman is seen the manifestation of the distinctive 
attributes — knowledge, bliss, lordship and endless other auspici- 
ous qualities, there is no room to dispute the conjunction of 
ananfinitude of auspicious qualities with Brahman, Therefore, 
Brafcman isi certainly bf two-fold character. 

.334 'ff MiWfit it be said that declaration of the world as of the form 
i&mhmai^ in “Two, verily, are the forms of Brahman” can 
b#imailitained on the (basis of the) relation of super-imposition 
between Brahman and the world, any other mode of maintaining^ 
it being impossible, and that, therefore, the statement 
thus, not thUs” is suitably understood only as negating *th^ 



super-imposed world, no (we reply), since it is possible to 
maintain that the world is of the form of Brahman in other 
ways than by the relation of super-imposition. 

That, indeed, is as follows : the term ^rupa^ is indicative of 2-3341 
state, not of quality. As both unity and mnltiplicity are predi- 
cated in ‘‘Rudra is one only,’’ verily, is Budra,*’ it stands to 
reason to understand that what is declared of Brahman in state** 
ments like ‘‘Two are the forms of Brahman” is a multiplicity of 
states, like the mnltiplicity of postures of a single serpent such as 
being coiled, straight or crooked. 

Or else, let there be but difference between Brahman and 2’3342 
the world ; even then, (the treatment of the world) as of the 
form of Brahman — in the words “forms of Brahman”* — is valid, 
since from the text “All this, verily, is Brahman” everything is 
related to the form of Brahman as one genus. Though there is 
difference between luminosity and what is luminous, yet since 
they are related to the same genus, brightness (Tejastva), the 
usage “All this is of the form of brightness” is, verily, observed. 

Or else, let neither of these two positions be accepted; on 2*3343 
the first view, indeed, two defects — transformation and inert- 
ness — may attach to Brahman; on the second view too, that 
may happen, since the world, dependent on the genus 
Brahman, is also admitted to be Brahman. Hence, on both 
views, there will be conflict with all texts predicating of Brah- 
man freedom from faults. Therefore, (the relation) is to be 
taught here, as on an earlier occasion. Earlier, indeed, in 
the section “Amio nanavyapade^at’’ (II, 3, 42, et seq)^ it is 
declai^ of the class of intelligent beings, that it is an amiya 
(element) of Brahma^, as a particular mode of what is qualified, 
heing^of the same nature as inseparable attributes like light, 
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genus, quality, and the body. Let this be (true) of the class of 
non*inteUigent beings as well ; it is that which is said to be a 
form of Brahman ; (hence) there is no flaw. In this way, the 
Puraoic statement about things intelligent and noa'intetligent 
constituting the body of Brahman (as stated in the verse), “1%® 
whole world of the nature of intelligence and non-intelligence is 
without a doubt the form of the all-pervasive Teacher of the Uni- 
verse, for the reason that the Universe is under His control,** 
comes to have the same meaning as the text “He of whom tbe 
earth is the body” and so on (Bph. Ill, 7, 3). 

Prom the negation of old age etc., of Brahman in such texts 
as “By the ageing of this, that does not age,” (Cb. VIII, 1, 5), 
“Not gross, not minute, not small, etc.,” (Brh. Ill, 8, the 
inference as to embodiment in the world is necessitated. Only 
if present therein, can we explain the declaration of the denial of 
the consequent defects, when there is rl possibility of their being 
in Brahman, Hence, Braih<man Is flawless, pOsse^M ittMiutes, 
ielatH#to Ite wc>rld. After having thus in two sections estiiblMtei 
of Brahman that He is endowed with qualities and coiftnected 
with- the world, ip the section beginning with “Param atassetSu- 
m5aa-aambaBdha"bhedB-vyapade^ebhya^ (because of flie mention 
of bridge, measure, connection, diflerence, there is a higher 
Being)*' (III, 2, SO), it is shown by statement of jmma fmie view 
and cenehisdoQ that there is no other real, higher, greater 
this Brahman. * - 

Pwrther, flie section '‘Adaridalopab (Non-sornisskm, beetyaee 
of emphasis)*^ (III, 3, 39) is set forth m the thfrfl chapt^ to -prOTh 
that the attributes, physical form etc., of ^va are true' anfl 
eternal, not fictitious and impermanent. This is how (it rs done). 
Itf Ibh doubt whether diva’s physical form characterised by Mae 
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throatedoess etc*, and His ho*^fes of qualities like having purposes 
which come teue, are but imaginary or the reverse^ whether 
(consequently) any of them are to be dropped (in contemplation) 
or nerf;, the prima facie view is (as follows). 

It is acknowledged, because of texts like “Brahma is em^ 2*41 
bodied in iki6a,*^ “He who shines in the form of Bliss, immortal*’ 
and so on, that diva’s physical form is of the form of Bliss. Nor 
does stoutness or thinness result for Bliss through the (the 
existence of) sides, throat, hands, fingers and so on. If that were 
admitted to happen, the possession of joy as the head etc., as 
declared of Brahman that is abundance of Bliss, in the Taittiriya 
Upanisad, in the words “of him, joy is the head, satisfaction is 
the right wing, supreme satisfaction is the left wing, Bliss is the 
body, Brahman is the tail, the support” would also be true. 

Ill that case, what is concluded earlier in the sutra “ Priya&ra** 
stv&dyaprSptirupacayapacayau hi bhede (having joy as the head 
etc , do not apply ; with difference there would be increase and 
decrease)’* (III, 3 12) would be contcadicted. Therefore, the 
physical form is imagined ; and the collection of attributes mon« 
tioned therewith is also imaginary, that being opposed to texts 
(teaching) absence of attributes. 

As for the siddhanta, (it is as follows). From the emphasis ^ ^ 
secured byjcepetitionof (the qualities of) blue-throatedoess, lordship 
of Uma, having purposes which come true and so on, the truth of 
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the physical form and of the collection of attributes necessarily 
r£|salts. Since ^cuti is authoritative, only as stated in the ^ruti 
may (anythiijgi be admitted, by those who take refuge therein, 

Eor the Supreme aka6a of the nature (rf Bliss, change in the 
x^tqjce of increase and decrease is admissible ; not so however, 
the possession of joy as the head and so on. It follows that they 



24 


2 421 


ate imaginary, since there is no means of asoertaining their 
significance, and further, they are mentioned along with the 
(clearly) imaginary wings, tail etc., of the (selves) of food and so 
on. If it be asked, what then is the purportful repetition here, 
we reply thus: in the meditation of (the Being within) the solar 
orb, in the words “obeisance to the golden-armed, golden-coloured, 
Him of the form of gold, the lord of gold”, there is repetition of the 
(idea of) lordship of Uma in different terms. In the ^rl Rudropa 
nifad, there is repetition of blue-throated ness in the words “obei- 
sance to the blue -necked one and the blue- throated one.” In tne 
Daharavidya, (as) in the Kaivalyopanifad, the companionship of 
UmS and the possession of three 1 3 es are mentioned together, 
in the words “The companion of Uma, Parame4vara, the noble 
one, the three-eyed, blue-throated, gracious one” (Kaivalyopanisiad 
I, 7), In the same Daharavidya, (as) in the Taittirlya Upa- 
nifad, there is repetition (of the ideas), through the words “dark 
and tawny”, “diverse-eyed”, in the statement “the person whole 
dark and tawny, whose virility is the (upwiard-rising) fire, 
diverse-eyed” (MN, XII, 1). So, also, the re-statement in the Sandi- 
lyavidya of the qualities mentioned in the Daharavidya, such as 
having purposes which come true and so on, is repetition. 

How can re-statment due to differences of 4akh5 (branches of 
the Veda) amount to (purportful) repetition? Where there are 

1 . The word abhyasa has been used in the present content 
to refer to such repetition as may convey significance, serve, in 
other words, as tStparya linga. Other repetition is but re-statement 
(punar-imnanam). In the translation, the wearisome re-itera- 
tion of the word “purportfnl” is avoided, it being understood 
wherever “repetition” is used, and not any other synonymous 
v?otd. 
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differences of ^akha, re-statement is for the purpose of their being 
known by those who study the respective branches; re-statement 
where meditations are different, is for the purpose of having a 
knowledge of the various qualities (to be contemplated), since the 
qualities of one form of meditation cannot be understood in 
another, except by combination (npasamhara). The re-iteration 
of certain qualities even in the same ^akha and meditation, is for 
the purpose of reminding (one) of the identity of meditation^ 
(which is) serviceable to the combination with one another of the 
qualities mentioned. Jf it be said that re-statements which have 
thus other purposes, should not be considered as repetition, where- 
by significance may be ascertained, (the answer) is (as follows): 

This is the sense of the section beginning with “Anandadaya^ 

pradhanasya (Bliss and so on as belonging to the subject, have to 
be understood everywhere)*^ (III, 3, 11): the qualities of Truth, 
Knowledge, Bliss etc , the distinctive physical form of the nature 
of Bliss, qualified by blue-throatedness, companionship of Umi 
and so on, since all these are included in the definition of the 
essential nature of Siva, the Supreme Brahman, tjhey are to be 
combined in every meditation on the Supreme, since they are 
required for che purpose of attaining to Him in experience, as 
distinct from all other deities such are Brahma, etc. It is 

also established in the Priya^irastvadi section, which succeeds the 
above, that even the qualities of having purposes which come true 
and so on, attained by released ones, these too are to be combined 
in all meditations on the Supreme, since they are required there, 
on the principle that the fruit is of the same nature as the medita- 
tiom In both these, the cardinal principle of combination (of 
qualities) even where meditations are different, is only the need 
for the same. It is only on. the same principle that, though (the 
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IwildniHilice) of Bamfioes, (the acqaisition) of ealmnefis etc., Mi% 
sacaied ashes, the repetition of meditations, the eestm- 
ticMi and fion-attaohment of past and future karma as the resuH 
tS^hlS observance of meditation throughout life, and the distino- 
tioiih of path *a'nd seasons, such as those of light and so mi, ail 
^hbhe ate ihentiOned only in some one meditation Or other, their 
Mng mtaiderttood in all meditations on the Snpreme is established 
dh the ShttSpeki^ (111, 4, M) and other sections, by the removy 
<^4he special objeotions that arise in each case. Thus, since 
^tflklitiee like having purposes which come true, though mentioned 
ih Oite place understood in all meditations on the Supreme, 
their le^htatment in other meditations, serving no other <purpose, 
ISMttUS only as repetition capable of imparting mgaifloance. 
Heuee, since 'by repetition emphasis is secured, physical form and 
4lle hiOBt of qualities are not to be omitted. 

S'4a ^S'foi thertexts predimiting absence ol qualities, (they), oorrec- 
‘^ai^iy (tex^ predicating qualities, continue (authoritstine^ as douot- 
Ihg tiie absenOh Of obleotionable qualities; Sub, ou the pi^o^bs of 
'tHie padiiiaVaUtya, it as desirable to postulate that mode of settle* 
rhent Which would veeure authoritativeuess for both texts, 
jj.g TheiUsOCt section ^Opasthite’tastadvacaoat (Of him who has 
%lploa<SIM®MMi]aau',1}0cause of that being declared)” (III, .8, 40) 
the purpose -of proving that Brahman atiained by>the 
MeiMed PU^ is oi the nature of diva alone, endowed with ph}^i<- 
dud Vdlia'alld qualified by eternal faultless attributes, that tinare is 
'hb^ailftiSB, free from qualities, (and) transcending tlmt (otkmX 
iS'Mitktned by the released ones. This is how (it is done): the 
^du^l is whether Brahman attained by the released Ones is other 
iiiMh diva or is diva Himself. For that, there is the doubt whether 
release is the attainment of the condition of Brahman withosSt 



quaHfci^ or tho attainrneot o£ similarity to ^pahmuq MrMsh 
qualities. 

{This is) the frima facie view: hundreds of texts ptodaim tb^e *‘5i 
pos^ion that the Supreme Brahman is formless and ati^ihutsid^ 
and that the attainment of that condition is liberation^, The< ^jt 
declares with emphasis that “being Brahman alone, he atlMuilii 
Brahman (Brh. IV, 4, 6)”, “be, who knows that 8npr*s»e* Bl»fe- 
man, verily, becomes Brahman Himself, (Mu. Ill, 2, 9)/' TJjMiM? 
fore, Siva, endowed with form and qualities is not tifee, SnpqsBae 
Brahman; not-is the attainment of equality with BBu), q)liih#e 
reli^ne. 

But the siddhanta (is as follows): only diva of the f ojqn 2-68 
above declared, is the Supreme Brahnean; only the atl^nmient, of 
equality with Him is supreme release. Because* alter, the di^hi^ 
has attained (Him) through meditation, m, p;ce^yqt« wllhiiD, tfeh 
small lotus (dahara pun^arlka) and so on, there comes abont,^ the 
manifestation of his own form, only as a consequmme 
thm:e are his enjoyments, such as lajighing etc„ which, as^.dlWI^erillr 
ed in the testst “This serene being rising aboye the bo^y^ hariug 
reached the Supreme Light appears in his true form; ha laoves 
about there laughing, playing and enjoying, with wom«P C8t.V6ahis 
cles or relatives (Oh 8, 12, 3)" and so on; and furthey. hecaiwie, 
iibthu text “(the) stainless (one) attains supreme equality (J^C{|.1II, 

1, 3)i“, the attainment of supreme equality is declared of thn 
stainleBB one.^ The manifestation of one’s own foipi. or the dm; 
traction oi the impurity called anjaua does uqt indeed exisi, except 
iq the CQndiriou of final release. The t»ta that deny qaAlh^hl 
1 . The expression niranjana, free Jrom aryana, i, e., therimpn? 
rity known by that name, for conveniencej is translated beret sf 
“(th^isiainli^ (on^*^ 
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like those which declare them of ^iva, the Supreme Brahman, 
have the purpose of negating objectionable qualities. The parti* 

^ cle “eva*' in the texts ‘‘becoming Brahman alone, he attains 
Brahman*’, ‘‘he who knows Brahman becomes Brahman alone” 
(though apparently meaning alone), in conformity with texts 
about equality here means “iva (like)”; for, the “eva” particle is 
seen to be used in the sense of ‘‘'iva” in the text about sleep “(he) 
becomes blind, sheds tears as it were, reaches annihilation as it 
were,’’ where vina^ameva meaning annihilation akme, is used in 
the sense of annihilation as it were. Or else, this is the meaning 
of the two texts: “he attains Brahman only after obtaining Brah- 
man’s nature through the expansion of knowledge; he who knows 
the* Supreme Brahman becomes himself capable of expansion 
through the expansion of knowledge. Thus, Brahman is only 
(that Being that is) endowed with attributes, possessed of physical 
form, connected with the world and with qualifications, not 
devoid of qualifications; in the system of SrikaijthacSrya who has 
established qualified-non-dualisin as the final conclusion, by him- 
self establishing (the above conclusion as to Brahman) in many 
places, and by expounding that sense through the sutras in several 
sections, where is the room for imagining that pure-non-dualism 
is his final view? 

2«6 For those who take their stand on Brahman without quali- 
ties, release without any need of departure (on the path of light 
etc.,) is declared in the words of the aniyama and other sections, 
“for devotees of what is non-relat@d, there is liberation even here”; 
finds; (however) ^ that €eclai^tion begins with the words “Some 
say”, it i# clear in ©Very ease that it is a statement of ojunion 
ether*than (the author’s),, 

2‘7 And as for the conclusion in the sutra “^istradpftyatapadeio 
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VimadeYavat (The instruction is due to the insight based on 
Scripture, as in the case of VamadeYa)^* (II, 1, 31) and other such 
siStras, that the cause of release is the devotee's contemplation of 
non-difference with ^iva, that relates to imagined non-difference. 
Hence, it is that in the commentary on fthe sutra “Prakafedivacca 
‘vaiSesyam praki^a^ca karmanyabhyasat (And there is non-diffe- 
rence as in the case of light; and the light is intuited by repeated 
meditation)"" (III, 2, 24), occurring in the PrakptaitaYattva 
section, it is shown that the basis of the contemplation of identity 
with ^iva is imaginary, by means of the illustration of the contem- 
plation of identity with Garuda, the basis of which is imaginary; 
(these are the words of the commentary); '^The manifestation by 
Krgpa and others of His (Brahman’s) lordly qualities by 'contem- 
plation of identity with Him, is seen in the words give thee 
celestial vision; look at my lordly Yoga (my identification with 
i4vara)’. By the repeated contemplation of (identity with) Brah- 
man, in ViSvamitra and Agastya (are seen) the capacity to create 
another heaven and to swallow the ocean; in (our) experience too 
(there is) the attainment of the distinctive qualities of Garuda 
by magicians, through contemplation of Garu^." Even by 
Sudar4anacarya in the “Tatparya-Saqigraha,"^ only this illustration 
of contemplation of identity with Brahman is cited; "Padmanabha 
is said to be the Supreme Brahman, and the Supreme Real, the 
Supreme Light, and the Supreme Lord, since delighting only in 
contemplation of Thee, he is non-different from Thee, as the 
magician by contemplation of Garuda, is non different from 
Garuda" ("^ruti-Sukti-Mala," verse, 42). It is reasonable to hold 
that that is the opinion of ^rlkaijithicarya too, who follows him. 

1. This is the "Oatur-Veda-Tatparya-8ai|igraha," known as 
the "druti-B|lkti-Mala/' The author had another name-Haradat|a. 
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Now, if the commentatoi’s vision is diceoted to qtwdifled-non- 
dtyilism ^nd the diffe tence of the finite self from Brahman, then 
whaA is said in the janmadi section (I, 1, 2) and the bcsunbhafa 
saetion (11, 1, 15, «f seq) about Brahman of the form of existence 
being the object of such perception as the “pot exists”, fails to fit 
in (to the system): (those statements are as follows): “Material 
cajasaljty of all results foi Brahman, the persistent existential 
element- in all things, (as seen from the judgments) ‘the pot exists*, 
‘the cloth exists*. It is of pots etc-, of the nature of clay, that 
clay is regarded as the material cause” (1, 1, 2); “if it be said that 
just as the presence of clay is seen in (the judgement), ‘the pot is 
clay,’ the presence of Brahman is not similarly seen in (the judg- 
ment) ‘this world is Brahman’, (we reply that) the presence of 
Brahman of the form of existence is certainly seen in all, (as in the 
judgments) ‘the pot exists’, ‘the cloth exists’ ” (II, 1, 16). This 
statement (is made) for the purpose of giving room for the inferen- 
ti^ conelusiott as to the iHusormess of the world (on the ground) 
that the variable* pot, doth and so on are imagined in the con- 
iinuona- existent Brahman, like snakes etc., imagined in the thisness 
(^.the rope. Nor may it be objected that the statement is for the 
purpose of exhibiting the material causality of Brahman, that 
(puifiose^ alone being explidtly mentioned. If, of Birahman, 
matentvl causality of the variety tha# transforms itselfinto the 
^edi, as-mm-differeut therefrom, were acceptable, then indeed, 
tor the purpose of explHning it, perceptions like “mud pot”, “mud* 
jet”f whR® make one understand the non-difference of the effect 
from toe ihaiterial cause, would have to be cited iu illustration. 
And Brahman being the material cause of the world in that toshidn, 
iSj.qpf ajsqeptfible tq Sji|:aij|bao£rys^ tha^ (tiev^)^, fcpipg^refutod in 
^ . 2^ ** ^pe, hi - it piwpii! ta(f tafee; 
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this tfs fta Mustratiou oi another mode of presenting the pea;eeption 
of imagined ide'iitity, analogous to the perception “this is a serpent” 
or ‘^his is a fissure in the ground” in the rope, 

^hus, in the Atf section (I, 2, 9 ef seq), while commenting on 2 811 
fee first half of the “Ynda tama” hymn (Svet. IV> 11) the word 
“tamas”, darkness, is explained by the (fohowing) objection and 
tfeply, as refterring to the ignorance prevalent among finite selves 
at the time of the deluge : “Now, if it he asked how can the 
MPOrld be of the nature of darkness, if the eternally luminous -Sivn, 
the Supreme Brahman exists, no, (we reply), for, what defect can 
feefre be in* the self-luminous ^iva, the witness of all ? For the 
finite selves lacking bodies and sense-organs capable of apprehend- 
ing objects, which as devoid of name and form are incomprehen- 
sible, there is no apprehhnsion of the world, tiniough their <own 
cognitive ■faculty, enveloped ih impurity; even for the seif'>Iumi- 
hous ^va, there is no apprehension as before (the deluge). Hence, 
fee*ftnal state, of the nature of Supreme sleep, marked by the ab- 
sdho'e ti all difetsity of efl^ects, is called tcmm (darkness)”; then 
in commenlfihg bn thelattbr half of the same hymn, in the Pra- 
krti section (I, 4, 2^ <!t seq) in the words ^^he dispeller of tba darlr- 
ness of that period, the Supreme Prajna, the'energy of Knowledge, 
of the form of the great manifester, came forth”, there are predi- 
cated of the Intelligence-Energy (Oit-^akti) of ^iva, the function 
of dispelling the darkness, of the nature of ignorancfe,“-^wMch is) 
declared in the first half (of the hymn), (to be) of the nature dE 
ignorance among the finite selves — and the function of manifesting 
objects like pot, clbth, etc., to finite selves, (as sedn fTdm the 
n'ame) the grkat maiHi^ster, 

In fee'irardbha^a 'section, it is shown feat the manifestation 2 812 
expCtienibed in finite intellects, as “the potiappears to me” is of 
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the nature of Brahman’s Intelligence, in the words, ‘‘If the world 
were not pervaded by ^iva of the nature of existence and intelli- 
gence, then, deprived of existence and manifestation, how could 
it be seen to exist or to appear? It would be but unreal” (II, 1, 
lf>). Of the happiness experienced by the finite self when he 
says “I am happy”, it is said in the following works of the Snanda- 
maya (I, 1, IS et seq) and the abhavam Badari (IV, 4, 10 et seq) 
sections, that it is of the nature of -a fragment of the supreme 
Energy that is of the form of Brahman’s Bliss: “Of the self of 
Bliss, it is declared in the text ‘This, verily, causes delight’, that 
He is the cause of the bliss of finite selves. Only he who is full of 
Bliss himself can cause delight to others” (I, 1, 16); “Who indeed 
could breathe, who could live, if this ika^a that is Bliss, were non- 
existept? This, verily, causes delight. He is the essence; having 
obtained this essence, one becomes blissful;’ in these words, it is 
declared of that (Git-^kti) that it is the object of all enjoyment; 
thus it is that the gradations in the manifestation of Bliss, up to 
Brahunan, due to obscuration by limiting adjuncts, are declared in 
the text commencing with ‘This is one bliss of a human being’ up 
to ‘This is one bliss of Brahman’ ” (IV, 4, 14); all this fails to 
harmonise (with the view of difference between Brahman and the 
finites4f)k This is indeed (taught) for the purpose of expounding the 
nonidifference of finite selves from Brahman, for* it is inconsistent 
with the view of difference, since one’s knowledge does not result 
from another’s nor one’s bliss from another’s bliss. 

2-82 ' If such an objection be raised, it will be said that it is not the 

view of the acirya that the perception “the pot exists” etc., has 
for its object Brahman that is the Vi^efya element (i. e , the 
subject of qualities). For, in the PrakytaitSvattva section (HI, 2, 
21 et seq) directed to inquire into the -correlate of the negation in 
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the text, “ then the teaching ‘not thus, not thus’, ” this doubt 
is raised : “ now, Brahman of the form of existence that persists 
in (such perceptions as) ‘ the pot exists*, ‘ the cloth exists,* etc., 
is real ; other variable objects like pot etc., are negated by the 
text in the statement ‘not thus**’; then, introducing by way of reply 
the sutra “Tadavyaktamahahi (the ^rnti says indeed, that it is mani- 
fest)” (TII, ‘2, 22), the purport of that sutra is explained by himself 
in the words : “ Brahman’s form is not manifested by other means 
of knowledge, such a3 perception. For the reason stated by 
drnti, ‘ His form does not stand within reach of vision, it is not 
perceived by the eyes* and so on, it follows that the existence 
cognised through perception is not Brahman.” Therefore, the 
the two texts cited above from the janmadi (I, 1, 2) and the 
irambha^a (II, 1, 15, ct seq) sections should be related to the 
attributive element of Brahman (i.e„ that aspect which is made up 
of attributes, in other words, Cit-^akti). For, by accepting the 
transformation of that into the form of all the worlds, the suit* 
ability results of explaining by the illustration from perception 
of non-difference. Nor may it«be urged that since iii thelkfati 
section (I, 1, 5, et seq) Brahman is himself said to be existence, 
it is not proper to predicate of Him the experience of existence. 
For, it is just as reasonable to predicate existentiality of Brahman, 
though He is Himself exislence, as to predicate Knowledge and 
Bliss of Him, who is himself the bnower and the enjoyer. As 
for wh^t is said of individual knowledge and enjoyment of dbjects 
being fragments of Brahman’s Knowledge and Bliss, that holds 
even if Brahman and the finite self are different. For, just as 
the distinct hearing of various individuals belongs to the ether as 
delimited by the hollow space in (different) ears or to space as 
delimited by the cardinal points, the distinctively individual 
» 
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fiogmtiojQg and enjoyments may be recognised to be elements of 
Brahman’s Knowledge and Bliss, as particularised by their 
respective internal organs (anta^karapa). 

Nowj in the abhavam Badari section (IV, 4, 10 et i>eq), it is 
said without reference to delimitation due to the functioning of 
the internal organs, that the form of the supreme goal enjoyed 
by liberated ones, is but the replete, unlimited Bliss of Brahman- 
Then, after praising it in the words “ It is the Supreme Energy 
of the form of the Supreme Primal Being, the Highest Existence, 
the Harmony of Resplendent Bliss, that, as the form of Brahmap, 
is called the Supreme aka4a, which is the means of attainment 
of the goal directly for Brahman and the released souls, in- 
directly for the rest ” (IV, 4, 14), after expanding the sense of 
“ indirectly for the rest,” in the passage beginning with the words 
“Thus, indeed; ‘who, verily, can breathe, who can live'”, and so 
on, and ending with the words “the manifestationof Bliss is 
declared as of (varying) grades”, the sense of the passage, " that 
^hich is the means of attainment of the goal directly for Brahman 
and released souls ” is explained, through the statement “That 
Bliss is present in full in Brahman and the released ones, without 
limitations, because of the text ‘ and of the sage untortnenfed by 
desires Then raising the objection as to how, if the sage 
uatOTfiaented by desires is a released soul, there dan be a decla- 
ration of the experience by the sage untormeated by desired of 
the bliss of human beings and so on, ending up with the bUsitf Of 
Fr^jipati, — which are (but) fragments of the Bliss of BcahMuah, 
manifested iu varying degrees, because of the dtstimcttv^ naMtre 
of limiting adjuncts — it is said in reply, “ The wfeo one, tbte 
sage untormeated by d^ir^, is he who performs agnihdtta wad , 
ptbyeir Kites, without desires and with intellect deiaoiated to 
l^^flpian. Of that liberated one, a,nd of Brahman, tUe bMsd' is 
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equal. In the case of him, who, by the excellence of his medi*- 
tation (Yoga), transcends each stage, realising that what is gained 
at each prior stage is little, the hliss manifested to him at each 
stage may be compared to the bliss of human beings and so on ; 
thus there is no contradiction.** How is this consistent with the 
view of difference between Brahman and the finite selves ? To 
the happiness of another, not appropriated as distinctly one*8 own, 
by some special act, the character of being the Supreme human 
goal to be experienced cannot surely attach. 

If this (objection) be urged, it does harmonise (we reply), 2*822 
for, it is the Supreme Energy of the form of the Transcendent 
Bliss of Siva, the Supreme Brahman, that is acknowledged by 
the commentator to be of the form of the whole world, intelligent 
and nott4ntelligent. Hence, from the non-difference thereof in 
essence from the fiiui^te selves, there results blisefulMeSs in essence; 
and from non-difference in respect of their qualities, of the nature 
of their respective intelligence- energies, (there results) blfesful- 
nessin of attributes. But to those, who, enveloped in 

impurity, are bound in the migratory cycle, that (Supreme 
Energy) does nob shine either in itself or as non -different ifrdm 
them in respect of essence or attribute ; therefore, it becomes 
object of human endeavour, (only) as a fragment admitting of 
gradations, due to the limitations imposed by the special activities 
of the respective internal org^ns. As for liberated ones, it shines 
in all these three ways (i.e., in itself, and as non-different from 
them, both in essence and in attribute), hence, impartibly and 
fully ; this is the difference (between the two experiences). It 
(Oit-dakti) becomes the goal of man, in the form of Bliss, which 
is gm^iittribute of Brahman and the liberated ones alike ; this is 
made plain even in the present commentary, in the words This 
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bliss is present in full, without taint or limitalions, in both 
Brahman and the released souls ” (IV. 4. 14). Therefore,* eved 
the finite self be ditferent from Brahman, the Bliss of Brahman 
a^ppropriately be the goal in respect of finite selves ; in con- 
formity with this, there is no need to suspect any flaw in the view 
explicitly declared by the commentator as to the difference bet- 
ween Brahman and the fimfe selves. 

2‘823 This has, indeed, been declared clearly even in the am^a sec- 
tion (II, 3, 42, €t se([). There, the prima facie view being stated that 
Brahman Himself, because of the influence of limiting adjuncts, 
real or fictitious, attains the form of the finite self, as a conse- 
quence of the refutation thereof, it is established of the finite self, 
that it is an element of Brahman, being of the nature of a parti- 
cular attribute of the qualified Brahman. Four of the siitras of 
that section — Abhasa eva ca (they are but fallacious arguments) 
“Adffta’ niyamit (since the unseen principle exercises no regulative 
influence)”, ” Abhisandhyadisvapi caivam (so also of the desires 
and so on)” and “ Prade^Sditi cenna, antarbhavat (if it be said, 
because of difiference of place, no, since they are all included 
in Brahman)” (II, 3, 49 — 52) — are directed to the refutation of 
prima facie view that Brahpuan Himself attains the nature of the 
fin,ite self by either the limitation of ignorance or real liruiting 
adjuncts. Therefore, the final conclusion of the icarya is the 
position of qiialified-non-dualism — that Brahman is qualified by 
Energy of the form of the worlds, intelligent and non-intelligent, 
not the position of pare-non-dualism — that Brahman is attribute- 
less, formless, and unrelated to the world. 

3 ,^ Though this is what appears from beginningjto end, yet on 

a careful examination of the implications of the commentary, 
pute-uon-dualisra %lone is (seen to be) the final conclusion. 
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Thus the sOtra AniyamassarveiSm avirodhah ^abdiniimSnS- 3.11 
bhyaiB (No restriction; there being no opposition to any text 
revealed or inferred)’' (III, 3, 32) (favours this view). The c 6 m- 
mentary is first directed to the refutation of the prima facie view 
that departure on the path of light etc., are to be understood only 
in those meditations like the Upakoiala Vidya where they are 
mentioned, not in other meditations, since they ace not heard of 
(there). There is no restrictive principle that departure on the 
path of light etc., are (confined) only to those places where they 
are mentioned. They come in, rather, in all meditations on 
Brahman. Only then is there no contradiction of the following 
^ruti and Smrti texts, Those who know this, and those who in 
the forest meditate upon Faith and Truth, etc.,*’ (Ch. V. 10, 1); 

“ Fire, light, day, the bright half o-f the month ** and so on (Bh, 

G., VIII, 24). Then comes this commentary Some say, ‘ No 
reatriction’, there is no restriction as to departure along the path 
of light etc., in the case of all devotees. Even if that be so, 
there is no contradiction of ^uti and SmTti.** Though this 
appears to be the statement of an opinion other than his own, 
yet he says later, “ Even to that (interpretation) there is no 
objection, since, for devotees of that which is Non-related, there is 
no need of that (travel along the path of light)*’, explaining thus 
the non objectionable nature of the other interpretation, on the 
ground of the needlessness of the departure on the path of light 
for devotees of Nirgu^a Brahman, as if by a reason acceptable to 
himself ; hence, it has to be inferred that both interpretations in 
the form of two varfliakaa^ are recognised as expressing his own 

1. A varyaka is one of several interpretations of the same 
siit^a, where the interpretations are fundamentally different, not 
different ways of expressing the same conclusion. 
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pdsttion, lb& first of tktse fcMf the porpcme (of showitig thitb the 
{M^ efaOi, is) oommon to all meditations on the 

BxahfineXi the second for the purpose of negating its applioability 
to meditation on Brahman without qualifications- 

3-13 Similarly, the other opinion is expressed even at the close of 
the Tadipifeeh section {IV, 2, 8, et seq). This is how that section 
(goes). 

3-121 The doubt is whether the departure taught in the prior 
section “ Samanica asTtyupakramadaniFtatvam ca (equal up to the 
commencement of the departure and immortality)” (IV, 2, 7) and 
the subsequent departure apply to the enlightened one or not. 
They do not apply ; for, attainment of Brahman even here is 
declared by ^uti in the case of the enlightened ones, in the words 
“ when released of all desires that entered the heart, then does 
the mortal become immortal, then does he attain Brahman ” 
(Brh. IV, 4, 7). (Further), modes of departure etc., in the cmd 
of the unenlightened are declared in the statements relating to the 
mode of departure, the attainment of another body, enjoyment of 
the fruit of karma (while) in that body so long as the karma 
lasts, and the return to this world, having acquired fresh karma, 
(in the words) beginning with “ the tip of his heart glows, by that 
glow, this self goes np ” (Bph. IV, 4, 2), and ending with “ So 
much for him who desires,” (Bfh. IV, 4, 6) ; departure of the 
enlightened one is then denied in the words, “ he who does nrh 
desire, whok desireless, free from desires, desiring the Seif, with 
desinefi.Ostisfiedi, of him the vital airs do not depart ; bmng 
man, he attains Brahman” (Brh. IV, 4,6). Nor may it be 
objected that it is oT the enlighteDed person that departure and 
travel along the path of light etc , are predicated in the following 
texts — “ Those who kqow this *’ etc., (Oh. V, 10, 1), and “ going 
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up thereby he attains iminartality (Katha. VI, 16). ®or, Bim6 
at the death of the enlightened person, the merger of all subtle 
elements, viz., speech, mind, vital air in the Supreme Divinity, 
Btahuian, is declared in the text, Of this person, dear one, 
speech is merged in mind, mind in the vital air, the vital aii? in 
fire, fire in the Supreme Divinity’^ (Oh. VI, 8, 6), for him there 
can fee neither departure nor going, dependent on the (possession 
of) the subtle elements — the senses, mind and vital air. (Again), 
since the Supreme Brahman is everywhere, there is no need for 
departure or going. Thus, the texts asserting attainment of 
Brahmani even here, and denying departure, (prove) stronger by 
showing (their own) consistency and avoiding the inconsistency (of 
the contrary position). In conformity with this, the texts about 
deparfeure and going should be said to relate to that know^ bf 
Bi^lh^au^«who£^ object is liberation by degrees. Nor may it be 
mid tot in the tenet, “ of this person, dear oire ** etc., merger of 
speech and the rest, in the Divinity, iis declared in respect dE 
function only, not of their essence, since, on the latter interpre- 
tation, the departure common to both enlightened and' unenlight- 
ened persona being described, merger of being hi Bpahman Would 
result (even) of the speech etc., of the unenlightened, and it wbUtd 
not be proper to adopt a fresh interpretation of the expression 
merges’* in that case (alone). Since the text cited occurs in 
the context of the Bad VidystUhe teaching of Lieality as Exis^ 
tence), (Oh* YIi s^nd the Bipa Vidya (the teaching* abowt the 
colom^s of elemental fire, water and the earth, as constitutive ol 
to visible fire. Sun, Moon and Jhightning, di. VI, 4), to depar- 
ture! described^ therein relates only to the enlightened petsohi 

further, even though of the expression “ merges ** as related to 

* ... 
merger in n^d and the rest, the meaning is merger of 
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funokiou alone, yet on the principle adopted in the siitra “ Syic- 
caikasya Brahma Aabdavat (different senses may^told ^ood of tito 
same word, as of the word Brahman)" dl, 8, 4), the ' 

merger of being is preferable/ as suitable in relation to the 
Supreme Divinity. The above is the pritna facie view. 

Now for the siddhinta. Though Brahman is present every- 
where, only on the attainment thereof at a particular place, is 
there release from the bonds of the body; the bodily bonds 
continue until the stage of attainment ; for, from the declaration 
of the destruction of the bonds of karma only on reaching the 
abode of the Supreme Brahman, after crossing the river Yiraja, 
it follows that the subtle body caused by (those bonds) continues 
to exist. Hence, the mention of the path of light etc., in various 
places, is only for the purpose of the attainment of the fruit of 
release, since their mention is in connection with meditations 
whose fruit is release, and since there is need of that (path). As 
for what is said about the inappropriateness of going, in the case 
of the enlightened, since speech and the rest are merged in their 
being in the Supreme Divinity, that is not (true), for the reason 
that even after the falling away of the (gross) body, a subtle body 
continues for the enlightened one, that being seen on the autho- 
rity of the text about discussion with the Moon and so on. In the 
Paryanka Yidyi is declared the enlightened one’s discussion with 
the Moon, on the path of the (Jods ; beginning with the words, 

“ those, verily, who depart from this world, they all go up only to 
the Moon”, it goes on thus : “ this Moon is the door-way to the 
world of Heaven. Him who answers, he (the Moon) sets free. 
He who does not answer, (the Moon) showers him down here as 

rain. He is born here as a worm or a moth or a bird or a tiger 

# 

or $ fish or a bull or a mau or anything else^ in various placet, 



a^cciprding to hit deeds and his knowledge. Him awwng, PXW 
aaks, ‘ Who art thou?* To him he should reply ** etc., (Kaufltafelj 
I, 3 ). Hence, in cqnfQraiity with this, the text ^‘tUen the mortal 
becomes immortal ’* should be interpreted to declare qpjy im- 
minence of the attainment of immortality, not to declare 
immortality eyen on the cessation of connection with the body. 

It cannot be said that on the destruction thereof, immortality is 
declared, since the subtle body may be known to exist in some 
place ; even in enlightened ones about to depart, somewhere, a 

a 

quality of the subtle body is, venly, seen, viz., beat ; that is not 

^ ^ I ^ J 

a quality of the gross body, not being perceived elsewhere (as in 
corpses, etc). 

As for what is said about the departure of the vital airs of 
the enlightened one being denied by the text “ of him, the vital 
aits do not depart that is not (true). What is denied there is 
the departure of the pranas from the embodied one, not from the 
body, since the words “ of him *’ relate to the finite self of tne 
context, spoken of as one who has no desires. 

Now, by the possessive “ of him the finite self is indicated 31221 
as that which is related to the pranas, nJt as the tiasis of abiatioh 
lajiSdSnaV-. The apadana is certainty the body. There beihf Uo 
qdeStion of the departure of the pranas from the finite self, the 
denial thereof is inappropriate. 

If it be objected thus, no (we reply). If a basis W atbll- 3^1222 
fiori be needed (to complete the sense), in prefeteiice to 
the body that is not mentioned, the finite self which is 
mentioned as related (to the prSijas) should be understood ; 
further, since of the praQas understood to be in relatibn to the 

n ^ ...... ..K ^ - 
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1 Tb© basis of ablation (apadan^) is that from which some- 
thing departs. 
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finite self, tlie statement of their relatednhs'§ wolild be nMmitful, 
the |)OSSeS8ive whidh inentiotis bare relationship should"^ be pte- 
ferhbly interpreted to connote the specific relationship of ablation^l ^ 
as in “He listens to (the singing) of the actor ’* and so on, 
(where the bare possessive “ of ’’ means “ proceeding from ’*). 
That the finite self alone is the apadana is clear in the recension 
of one branch, the Madnyandinas; their reading is: “ Na 
tasmat praQa utkramanti, (from him, the pranas do not depart)”. 
Nor is there the fanlt of denying what there is no possibility of ; 
for, there is the possibility of the pranas leaving the enlightened 
soul, even at the very moment (of death), because of texts which 
speak of the attainment of Brahman even here, as in “ He attains 
Brahman here ” (Byh. IV, 4, 7) and the test. The departure 
even of the enlightened one through the (101st) artery in the head 
has also the support of Sinyti ; “ Of those, there is one 

(artery) that goes up splitting the solar orb ; by that (artery) 
passing beyond the world of Brahma, one reaches one’s 
Supreme destination ” (Yajfiavalkya Smfti). Thus is this sec- 
tion set out in the six sutras (IV, 2, 8 to 13), “ Tadapiteh sarnsSra 
vyapadeiat (since the state of bondage is taught, uutil the attain- 
ment ^ of that)’’, “ Sukfmam prama^ata^ ca tathopalabdheh (of 
subtle form, that being seen),” “Nopa mardenata^ (hence, not 
at destruction),” “ Asyaivacopapatteru^mi (heat is consistent only 
with that),” “ Pratifedaditi cenna iarirat spasto hyekesSm (if it 
be objected on the ground of denial, no, from the embodied one ; 
it is indeed cleat in the reading of some),” “ Smaryateca (this is 
also supported by Smfti).” ^ 

; By having thus established departure and going in.the case 
of those who meditate on Brahman, the attainment of Brahman 
here, by those who know Brahman without attributes, may 
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taken to have been denied ; it ie to remove this doubt, that the 
othe opinion mentioned at the close of the aniyama section 
(III, 3, 32), is mentioned again at the close of the present section 
also, in the words, “ Some say that for devotees of what is Non* 
related, there is liberation here, even with the falling off of the 
(gross) body, passing along the path of light etc., not being 
obligatory (on all)” (IV, 2, 18). 

This is the opinion of the acarya who holds the above view ; 
the statement “ of him, the vital airs,” etc., is made after finish- 
ing with the unenlightened one in the words “ So much for him 
who desires ” and undertaking to say something different about 
the enlightened one, in the words “ Now, as for him who does 
not desire ” and so on ; it would appear that in consistency with 
the implication of that undertaking to declare something special 
about the enlightened one, that sentence should deny the depar- 
ture of the vital airs from the very apadana from which they are 
declared to depart previously in the case of the unenlightened one. 
The departure of the vital airs of the unenlightened one has been 
declared previously, as (taking place) only from the body ; “ that 
departing, the vital air departs therewith ; the vital ait departing, 
the senses depart therewith ” (Brh. IV, 4. 2). The departure of 
the vital aits and the senses is said to occur from the very place 
whence the finite self is said to depart; thus ends the description of 
departure along with the finite self. There is no dispute about the 
departure of the finite self being said to be from the body alone. 
Since, thus, the text “of him, the vital airs” etc., is most suitably 
understood as denying departure from the body as apadina, for what 
reason should this be abandoned? It cannot be said that while in 
copformity with the principles (of interpretation), the finite self 
^one which is mentioned in connection with the yital airs may be 
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ntfdetfiftoo^ the aj^dStia, the postulation of some other apSdioiir, 
nolt^^sarittb'the ntind, is unwarranted ; for. of the bod^ 
tihMd iil‘the ptior context as the apSdana, there is prerlsetice (to 
Ihfe tnihd). PrajSpati gave a horse, to (the god) Varava ; he 
then obtained that deity (i.e., he caught the disease of that name); 
he suffered much ; he thought of a sacrifice to Varuna, on four 
potsherds ; he performed that sacrifice ; thereby, he was relieved 
of the suffering caused by the bonds of Varuna (the disease).” 
From the drift of this introductory passage, it would appear to 
one that the performance of a Sacrifice to Varuija on four fwt- 
Shdrds is about to be enjoined on him who makes a gift of a 
hoirse. What fotloWs, ’however, is “ He who accepts a horSe, 
Catches hold 6f the disease, ^Varuna : as many horses as he 
acc^ts, so many sacrifices should he offer to Varuna fotfr 
polflherdB (for each sacrifice).” In this injuUotive text, ditectly 
-’|fi;e^i^Eing the sactifieet, though 0iere is the expression “ he who 
tiCc4>^Sa horse,” it is hot thought that the duty to sacHfioe 
WfonlfS to him Who accepts. What more should be said to ^ow 
that herb, iu the absence (even) of a text mentioning the finite 
seUf as ihe apSdana, the postulation of that as the basis, merely 
on principles (of interpretation) iS not to be thought of? Nor (is 
the po’itulation necessary) in view of the later context. For, 
what we heat later is only this much : “ Being but Brahman 

he attains Brahman. On this there is the verse : When all the 
desires that entered the heart are resolved, then, the mortal 
becomes immortal ; (even) here be attains Brahman “ Jhst -as 
the elough of a serpent lieS dead and cast-off on the ant-liiil, so 
also the body lies. Then, this bodiless immortal spirit iS nothing 

* Jt. 

but Brahman Himself, nothing but light ’’ (Bjfb. IV, 4 , 8 A t). 

i . 

' ' ^ince the first of these texts teaches the manifestation of the 



ever present Brahman’s being in the enlightened onh, stmeae, 

^nestly) there is nn need of his going (along a path) in order to 
tench a special place, the departare of the vital air, helpful in 
inch going, is not needed ; hence, the adoption only of ^t 
interpretation denying its departure from the body as ajS- 
dana is satisfactory, not the acceptance of the meaning of the ' 
4i(m»se|plration of the senses from the finite self. Nor 
nctay it -be said that since the text “ He attains Brahman ” 
teaches distinction between Brahman and the enlightened one, as 
between what is attained and him who attains, the text cannot 
medn manifestation dt Brahman, that, therefore, [the particle et)a 
(meaning alone) should be construed in the sense of (meaning 
like)^ and that this is the sense to be taken — that (the enlightened 
by thd ekplkUslon Of knowledge, becoming li’^e Brahman^ 
ftrahman. (For), of the word “ apyeti ’’ the sense is not 
Ir^^ng, bat merger. Merger is but the manifestation of the 
identity in the pure subtle form, after abandoning the gross form 
qualified by vital ait, the senses and the mind. Even where there 
may be th.e sense Of attainment, what is meant thereby tarns oUt 
to be but the manifestation of identity. In the BfhadSfa^yaka 
itself, after the following hymns are given out, Lead me from 
the unreal to tbe real : lead me from the darkness to light : 
lead me from death to immortality there is this BrShmana 
commenting on the three hymns: “ When he says, * lead me • 
irom the real to the unreal, the unreal verily is death, the real 
ii ithiiioi^iiaiity ; ^ lead me f co.n death to immortality, make me 
immorfiir is vefily what he says ; (when he says) ‘ lead me from 
daifiimelSto l^t*, daihneBl verily is death, light iS immortahty, ^leafi 
*fe from death 'to immortaHty, make me immortal,* is verily what 
lib dbyi ^^In he says), ‘ lead me from death to immortality’, there 



is nothing in it, hidden as it were ’’ (Byh, I, 3, 27). In this com- 
mentary,, the word (lead) signifying attainment, is inter- 

preted in the sense of the attainment of identity. It is determined 
therefrom that words signifying attainment in texts of similar 
import connote the manifestation of identity. 

3 . 126 Similarly, it is quite clear gthat the second text too in the 

form of a verse is best understood as negating that departure 
which has the body as the apadana. Nor, on the principle that 
the present tense may be used in the close proximity of what is 
to happen, may the word “ here ” in “ he attains Brahman here ” 
be interpreted as merely eulogistic, indicating the early attain- 
ment of Brahman ; for, the acceptance of the primary sense alone 
is preferable. The understanding of the same sense is favoured 
by the third text too which compares the body abandoned by the 
enlightened one to the slough on the ant-hill, cast off by the serpent 
that has not left the ant-hill. The fourth text which predicates 
of the enlightened liberated one who has abandoned the body, jthe 
nature of Brahman, the cause of all life, and to show its suita- 
t>ility, declares (of him) the form of pure knowledge, in the words 

I t * 

“ nothing but light,” is favourable only to that sense. Hence, it 
is not proper to give up the natural sense of the text “ of him, 
the vital airs do not depart ”, even in conformity with the rest of 
the context. 

3'127 Npw, in the M5dhys,ndina recension, in the place of the text 
cited, the reading “ from him the prSQas do not depart ** is seen. 
Hence, in conformity therewith, it is reasonable to construe , tjie 
genitive “of him” in the Kspva reading, which expresses relation- 
ship in j general, as terminating in a special relationship 
, of the form of ablatiop. Thus, though in ,the first t^t, 
for the enlig^itened one, on th<^ d?»*h qf J^e 
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(gross) body, the mentioa of anything special, as compared with 
the unenlightened one, yet by the later declaration of the attain- 
ment of Brahman, there is obtained the mention of a special 
feature ; hence, the promise to declare something distinctive must 
be understood to relate only to this. If this be urged, not id 
(we reply), for, after the text “ from him the ptaflas do not 
depart ”, it is said of them, in the Word, “ they remain even here” 
that they are merged even here, so as to accord with the sense of 
the verse “ ha attains Brahman here” ; in conformity with this, 
the expression “from him” should be construed as referring to the 
body, figuratively on account of the non-dififetence of the body 
and the embodied. Hence it is that in the questions of Artabhaga, 
to the question “ when the person dies, do the vital airs depart 
from him or not there is the reply, “ ‘ No’, said Yajnavalkya, 
‘ they remain even here. He dwells, he is filled with wind ; being 
filled Nnth the wind, he lies dead,”’ (Brh. Ill, 2, 11); it is seen there 

of the apadana of the vital airs, there is mention of the 
physical characteristic of being bloated like a pair of bellows 
distended with air. 

Now, Artabhaga’s question and the answer (thereto) do not 
relate to the enlightened one, since that would confiict with the 
(tenour of the) later context. In that context, indeed, to this 
fresh question of Artabhaga’s, “ when Of the dead person, speech 
merges in fire, the vital air in air, the eyes in the Sun, ’the eaiS 
in the cardinal directions, the body in the earth, the sdul in the 
ether, the hairs on the body in medicinal herbs, the hairs on the 
head m the trees, blood and feemen in water, whete then is the 
person?’* throng the s^ret 'discourse of Artabhaga atud 
valkya,* it is declared that Karma, of the nature of merit and 
demerit, is deter nined oh as the alk)de (of the person), as the later 


31371 



48 

fce»t itself proclaims to that effect It is there decljyred : “ They 
two gwng out diacpwd it. What they said, it is b^t Karroo that 
my said. What they praised, it is bat Karma that they praised. 
By meritorious deeds oae becoues meritorioas, ?iqfo(l by siqful 

deeds . Nor may it be said that in earlier statements “ he in 
turn conquers death *’ (Brh. Ill, 2, 10), the crossing of samsira 
(bondage) is declared, and that therefrom it is ascertained that 
the denial of departure applies to the enlightened one. Tor, it is 
after the mention, in the words “ Bre, verily, is death, that is the 
food of the waters”, of the meditation on fire as the food o< the 
waters, that it is declared as the fruit thereof " (he) in turn wards 
(^nntimgly dM,th”. Hence, as a coaseqnence of (the medita- 
tion bn) fee oonquctof fire, there is fee conquest of uptimely 
d6a(h,nattha crossing of bondage. Hence, since of feat te*t 

too fee subject is fee unenlightened one. and since for the unep, 

iii^ned fee departure of the vital airs from the body mn^ 
neeeSMnly happen, the denial of departure from fee finite 
nhWfe should, be understood as the sense of feat (text), fat fei» 
reason too. it is so: in the earlier text * when this person dies”, 
by the general name “person” the finite self alone is referred to as 
that from which the vital airs depart. Nor may it be objected feat 
the,referepce,ofthe term “person “is to the body ; for, in the 
later portion (beginning with) “when of this person speech merges 
in fire” and soon, there is a separate meption of thg body, as 
related to the person of the context, in the words “the body 
(larges) imfee earth" (Bph. IJI, l, I 3 ). Nor may it be safd 
tbft the sett too k separately mentionqd, ip^fhe words " the, sel^ 
4ni^s)fe the ether'7 for, thepe, as in “gnapda 
antral portion" (TaifeJIi 5),fe^is 

“atms” f f . . scope fot.fe6 eapm^mn 

i, to refer to fee heart, as. the cepfffal 'organ. 





Thus, if it be said that by figurative use, (based on) nou-diffe- 31272 
rence of the body and the embodied, the third personal pronoun 
in “ He swells ” should be construed as referring to the body, not 
so ; for, because of the lack of occasion for the separate pf 
prSii^s from the finite self, in the case of the unenlightened one, 
the denial there becomes improper ; it must (hence) be necesewily 
said that the question and answer relate to the enlightened one. 

Now, since from the earlier and later questions and answers 3'1S73 
referring to the unenlightened one, it must necessarily be said 
that flinailac questions and answers also refer to the unenlightened 
one, the occasion for the separation of the priM^as from the 
finite self must somehow be understood ; if (this) be said, no (we 
reply), since by the mere p’ oximity of question and answer r^^|- 
ing to the unenlightened one, it is not possible to cojcy^r^Ot 
obaiSkctetistic marks (indicating) the subject (to be) the e^ligtjt- 
oned one. In the series of Artabhaga’s questions, the first filia- 
tion is “ What is graha 9 What is atigcaha*?”. The second is “ ^t js 
a fact that all this is food to Death; which is the deity whosafqod 
is Death “ When this person dies, do his prSnaf ^fpait 

from him, or do they not?” is the third. “ When this perscm diliSj 
what is it that does not leave him ? ” is the fourth. The fifth is 
“ When of this dead person, speech merges in fire ’ and so on. 

Tfissn questions not relating to the same topic, there does not 
lesnlt any unity of context. Even so, since the questions from 
the third onwards have one topic, as ranging round the history of 
the dead person, of the third question too, as of the fourth and 
lyith, baeause of the strength of their proximity, it may be 

said that the topic is the nnenlightened one. If this be said, it is 
(thus). ; by Aivala and others, filled with envy and en- 
gaging in a disputation with Yajhavalkya with a desire to defeat 
? 



him, veiled questions are put, for the most part, with a view to 
humble him, as not sufficiently quick-witted. For instance, the 
first question put by Artabhaga What is graha ? What is 
atigraha?*’ seems to relate to a sacrificial matter ; since it occurs 
however, in the midst of a discussion concerning the soul, the 
reply, taking cognisance of the crookedness of the questioner, states 
that the breath, speech, the tongue, the eye, the ear, the mind, 
the arms and the skin are grahas? and that the down-going vital 
air (apina), name, taste, form, sound, desire, action and touch are 
atigrahas. Similarly by Lahyayani is put the question Where 
did the P5rik|itas go making use of the little understood word 
‘‘ Pirik^^ta The reply given by Yajnavalkya, “where the horse- 
sacrificers went’S is but explicatory of the sense of that word. 
So too, envy is plainly expressed in the very tone of these words of 
GargI, “Just as a warrior of the Ka^is or the Vaidehas may stand, 
having strung his unstrung bow, and with two foe-terrifying 
shafts in hand, even so do I present myself before thee with two 
questions ; do thou answer them ’’ (Brh. Ill, 8, 2). Thus, the 
proximity of the third question to the fourth and fifth which treafc 
of the unenlightened^ one, being capable of explanation as serving 
to generate the confusion that all three relate to the same topic, 
cannot serve to conclude the sense (of the question) ; much less 
(caa it so serve), since a different construction may be set up (for 
the third) in the light of the first and second questions, which 
refer to entirely different topics, viz,, graha, and atigraha, and the 
deity who feeds on Death ; least of all (is this possible) in view of 
(the proximity) being over-ruled by the characteristic mark (iiaga) 
in the third question, indicative of the topic referring to the en- 
lightened one ; this is the line (of criticism). Hence, travelling 
pnthepathoflight etc., preceded by departure, established only 



SI 

in the case of devotion to Sagupa Brahman, is not common also 
to the knowledge of the pare Brahman. In the interpretation of 
the sutras in this view, it will be seen that it is the method shown 
in the ^iipkara Bhiaya that is acceptable to the Scarya. 

So, too, at the close of the section “ ArcirSdinS tatprathiteh 3-13 
(On the path of light etc., that being well-known)” (IV, 3, 1) 
this other opinion is set out. That section (runs) thus : to the 
enlightened one, who has departed by the artery in the head, does 
the attainment of Brahman (come about) only by the path of light 
or by any other path ? 

In this doubt, this is the 'prima facie view : thare is attainment a-iai 
of Brahman even by other paths. The stages of the path, such 
as the palates, the organ banging down between them, the root of 
the hair, and the halves of the skull, mentioned in the (following) 
words of the Vya^fti Vidya, “ That which hangs down between 
the two palates in the form of a nipple, that is the birth-place of 
Indra, where the toot of the hair splits up, dividing the two halves 
of the skull ” (Taitt. 1, 6), these do not indeed find mention in 
the path of light etc. In the ^aibya-praina in the words “ He is 
led up to the world of Brahman by the simans ” (Praina, V, 6), 
the property of conveying to the world of Brahman is declared of 
the simans studied in the Sima Veda. In the words of the Dahara 
VIdyi, “ when the (person) departs from this body, then by’ the 
very rays he goes up (Oh. YIII, 6, 5),” the property of conveying 
is declared of the Sun’s rays alone, to the exclusion; of all else. 
Similarly, from the text (indicative) of speed, “ when his mind is 
failing, (even then) does he reach the Sun ” (Ch. VIII, 6, 5), there 
is absence of mention of prior stages like light etc., for the attain* 
ment of the Sun. Hence, the attainment of Brahman (is) by. the 
respective paths established according to differences of topic and 
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tie mode of meditation, not the path of light etc., alone. 

Ndw fot the siddhSnta : it is well known that the path of light 
etc., is common to all modes of meditation. (It is Said> in the 
Ohandogya “ Those who know thus, and those who in the forest 
meditate with faith and austerity *’ (Ch , V, 30, 1); eo too in 
the Bfhadara^yaka, “ And they who in the forest meditate with 
faith and truth ’* (Brh. VI, 2, 16). 

3.133 Now, it may be said that the reference to devotees here, aS 
“ those who meditate”, may relate to those modes of meditation, 
where no path whatever is mentioned. This would be so, if the 
id'entity of the paths could not be established ; but that can be 
shown. That which is described in the Vyahrti VidyS as rising 
above the halves of the skull, the region of the root of the hair, 
passing up through the nipple-shaped organ, the seat of Indra,— ^ 
who is either the finite self or Patameivara — that is but departure 
through the artery in the head. What are referred to later as 
Bite etc., ” in Fire, as BhSh, he rests, in Air, as Bhuvah, in the 
^un as Sttireh’*, are but the stages on the path of light ete. The 
slat^menfi of testing in Fire and so on, is in the view that there is* 
rest in (each of) these for some time. In the VyShjrtr VidyS, striee' 
there is meditation of the three vyShrtis, Agni and the rest, as of 
trfd fourth (vyShpti) Brahman, called Mahah* the statement of reSt 
in their worlds, on the strength of this, is proper. 

3-134 tn the statement, ” He is led up by the sSman verses to the' 
Brahma world ” (Pra^na. V, 6), it is proclaimed of the sSmah 
Hhfltek eon^titnting the thi^fd of the tHtee moments of thd thr^- 
fofd praflSva, an accessory to meditation, that as accesSori^ #b 
nde'difatfbn they possess the Capacity to lead np to Brahman, not 
aM oOristintidg a path ; tot, meditation with the pra^ava of thIeO 
is prescribed in the “ Again, he who medftates* OB 
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thia syilabta AUM ot three moments, on the Highest person ete.,” 
(Prft^na. V, S), after the mention of the meditation effected with 
Pra^ava of one and two moments ; and the three moments at© 
tdnght to be of the nature of the Bk, Yajus and SSman. 

The exclusion, in the statement “ Then, by the very same 3-135 
rSys ” etc., mentions the exclusion of the non-conjunction of 
attainment with that for (the attainment of) which the rays are 
prescribed (as paths) , not the exclusion of light etc., for, of the 
sarde sentence, there cannot be the sense both of leading up by 
the raye, and the exclusion of all other (paths). 

The statement (indicative) of speed which is justifiable, in com> 3-138 
pailison with the (long and tortuous) path of the Fathers, does 
not exclude the earlier stages. Nor is there intended any other 
path ^or the enli|(htened ones, having this (the Sun) as the final 
stage. Thus from the exposition df the one-ness of all paths, it 
f<Mf6ws that it is not proper to over-ride the general statement of 
the Paficagni Vidya, which is - supported by the princi{^ of 
parsimony. 

In order to remove the doubt that because of this demonstra* 3-187 
tion of the path of light etc., being applicable to all medHations of 
Brahman, there may follow the denial of the attainment of Bifah- 
m an, even for those who Know Brahman without attributes, the 
contrary opinion is expressed even at the olose of the present 
section, in the words, “ Some (say) that for the' devotee of the 
Non-related there it no (path of) light etc.,” (TV, 3, 1). On thki 
view, because of the expression, “ well-known,” in the sitra “ On 
thV patli of ligfii; 4tc., beoaUs© it is wefl-kuown ”, the antra bafs to 
be nndbintbdd' (is expfessing) a sehse vafid generally^ It must 
heoessaiffly be admitted by all thitt the sense (df the ^tra) is 
(Va^ldf only generally, for, the path of light etc., does not apply to 
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those deities up to Hiraflya-garbha, who are released even from 
the respective worlds they are in. Nor may it be said that the 
prescription of this as the only path is intended (to apply) exclu- 
sively to human beings, who are released through the practice of 
meditation on the earth ; for, in the case of those released after 
attaining the status of Vasa, Eudta, Aditya, and Marat hosts, (a 
status) which belongs to the devotees of Madhu Vidya, there must 
necessarily be another path comprising the status of Vasus etc., as 
the earlier stage®; this is the view of the acarya. Thus, in whatever 
section rising or departure is established of the knower of Brahman, 
in all those places, this opinion is expressed, in order to remove 
the doubt about the applicability of the respective sections to all 
bnowers of Brahman ; further, in the aniyamSdhikara^a, that 
(opinion) is justified by (the author) himself ; from these follows 
the excellence ot the Scarya's view. Nor may non- acceptability be 
suspected from the introduction of the word ‘‘some” in every case. 
These may be explained away for the purpose of showing that 
he himself here tabes his stand on meditation of Brahman 
with attributes, not on the knowledge of Brahman with- 
out attributes, (but) thereby it will not be possible to conceal the 
excellence of his view, as understood from his exposition through 
demonstration and repetition, In the Snandamayadhikatapa, the 
body of the section is interpreted in this way : the (Self) of Bliss 
is the Supreme Brahman ; the Brahman that is the tail, the sup- 
port thereof is the Word — Brahman, called praQava, which denotes 
thSt (other). Then is introduced, as a different view, with the 
words “ Some say ”, the position that the Self of Bliss is the In- 
telligence-Energy (Oit-dabti), while Brahman that is the tail, the 
support is the Supreme Brahman ; (this position) is expounded 
^s^hjsqwn.iu the words of the janmSdi sOtra (1,1,2); “ Th^t 
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indeed, which, being praised in the words, ‘within that is the Self 
composed of Bliss,’ is demonstrated to be characteristic of the 
Supreme Brahman in the words ‘that is one Bliss of^i^hman,’ 
because of the unsurpassable supremacy resulting from the 
repetition beginning with ‘ this is the inquiry into Bliss’, that 
itself, because of abundance, is spoken of figuratively as Brahman, 
in the words ‘Bliss is Brahman’. Revelling in the enjoyment of 
such Bliss is said to be the eternal contentment of Brahman 
thereby is shown the acarya’s method of introducing a view ac- 
ceptable to him, with the word “ some 

Again, the acceptance of non- difference in meditation bet- 3-i4 
ween Brahman and the finite self, which is favourable to the re- 
cognition of the knowledge of Brahman without attributes is seen 
in the section “ Pra^astathinugamSt ” (1, I, 29, et seq). There, it 
is determined that the vital air which is taught by Indra to be the ' 
object of meditation for release, in the words “ I am the vital air, 
meditate on me as the Intelligent Self, as Life, as the Immortal ” 
(Kaufitaki III, 2), is the Supreme Self, not Indra. The sOtra “iSis- 
tradFftyatSpade^o Vamadevavat (the teaching is due to scriptural 
insight, as in the case of Vamadeva)” (I, 1, 31) which has for its 
object the removal of the doubt “ how then does Indra say ‘ I am ' ■ 
the vital air, meditate on me ’? ” is then explained in one way : 
the teaching of Indra “ 1 am the vital air” is due to the realisa- 
tion of the' internal rulership of the Supreme Self because of the 
texts, ‘‘ He who stands within the Self ” etc., and of the fact that 
the denotation of words like “ I ” extends up to the Supreme Self, 
the internal ruler, because of the texts “ That manifested naihes 
and forms ” etc. . Then another 'interpretation — (vi*.,) that the 
tMo)iiog is due, in the alternative, to insight arising from such 
texts as “ That thou art, ” which have for their object the non- 
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4iffereiice of the Supreme Self frotu one’s own Self — is given, in 
the following words : “ Or else, it is determined that Indra’s 

statement is of the same nature as the declaration about being 
Manu and the Sun, made in the realisation of his own all-pervasi- 
▼eness by VSmadeva, who by insight into Vedantic lore, by medi- 
tation on the harmony of Brahman and the Self, had attained the 
nature of Brahman, got rid of the contraction (of intellect) due to 
eelf-conscionsness centering round human and other bodies and 
sense-objects, and obtained Supreme Self-consciousness of the 
form of the whole Universe.” 

f -je Theo comes the section “ Atmetitu upagacchanti graha- 

yantiioa (But as the Self, they understand and teach)’’ (IV, 1, *1), 
which, raising the doubt whether the contemplation of non- 
diderence occurring in knowledge of the attributeless, (yet) does 
• pot occur in meditation with attributes, because of the differeim 
between Paraipeivara with qualities and the finite self, dt^e to ti^eir 
connection with copti^ary qualities, such as all-knowingflpss 
|i)l|^'knQwi??g'nss8, seeks to show that, though there is e?PfftriiE|^l 
differsQpe) 7^ their non- difference is to be contemplated* %ifpugh 
insight into their essential non-diff^jtence* 

8,161 This is how (#t proceeds): m the doubt as tp whntb^ Bifah- 
Wa# is lip bjB contemplated as different from one’s ow® B«df, or as 
Spn-different therefrom , this is the prima facie view. The medita- 
tion on Brahman should be performed as di^erent from one’s self, 
hecapse of the demonstration of the Lord (Pati), tf*e Supreme 
^hfli^n, as an entity other than the inner self, the bcftind appl 
the finite self, m texts and sutras, such as “Budra, the 
&ipfieme Sage, transcending the Univer^” (^vet. XU, d), and 
“But togh^, because of the mention of difference” (11, 1, 22), 
and fonthm* because of tiie irreoomnlability of the natftre Bial* 
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man with (that of) the finite self in respect of such qulities ai 
omniscience and so on. 

But (this is) the siddhanta. Though the Supreme Brahman aasa 
called is certainly higher than the finite self, yet the devotee 

meditates thereon, in the form ‘^I am Brahman”; for contempla- 
tors of old, have understood that as but their Self, in the words 
am verily Thou, 0 Lord, 0 Divinity, Thou verily art I” (Jabala 
^ruti), 

Nor is this co-ordinate with the relationship of the body and 3'153 
the embodied. In that case, the statement ‘‘Thou, verily, art V* 
would alone be appropriate, since in respect of ParameSvara, des- 
ignated by the word “Thou” there is the applicability of the word 
“I” limited in denotation to His own body. But the statement “I 
am, verily, Thou’’ is not appropriate; for, it does not stand to reason 
that the word “ Thou ’’ denoting Parame^vara should apply to 
ong’s own self which is of the nature of the body of ParameAvara 
(and is) designated by the word “ I It is indeed of words de* 
noting the body that a capacity to extend to the embodied (also) 
results, not capacity to signify the body in the case of those 
(words) denoting the embodied. Nor may it be said that both 
sentences have the same kind of sense, the words “ Thou ” in 
both sentences denoting Parame^vara as qualified by the attri- 
butes mentioned, while the words “ I ’’ signify the same Being 
qualified by the presence in one’s body. In that case, there re- 
sults the futility of the difference between the two statements, 
constituted by the use of the pronouns of the First and Second 
Person — I and “ Thou ” — placed earlier and later, along with 
the corresponding verbal forms, “ aomi (am) ’’ and “asi (art) in 

“ Tyam vaham asmi, aham vai tvam asi, (I am, verily, Thou; Thou, 

I|a 

verily, art I)”. Since, even through one statement, the non- 
ii 



dMer^oe of the inteinal ruler of one-self from Paramelrata re* 
suits, there also follows the futility of the other (statement). Nor 
do the two sentences setTe the purpose of confirming the cogni- 
tion of non-difiereuce ; for, there being no erroneous notion of 
diflferenoe between the inlernal ruler and Pararae^vara, as (there 
is) between the fimte self and Parame^vara, there is no need for 
bringing about that confirmation. Hence, it is concluded that 
(the meditation) h enjoined here for the purpose of confirming the 
(sense of) non-diffecence by remoying the doubt as to difference 
or non-difference, through the interchange of objects (of contem- 
plation), i.e., of the non difference of Parame4vara from one-self, 
ehd the non-difference of one-selt from Parame6yara. Similarly 
of the Aitareya text also “ What is I, that is He, what is He, that 
is J.” 


me aeyotees wao understand 
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thcugh different from them, bestows His grace by granting His 
own form, “rhey in turn, teach their pupils, through (texts like) 
‘TlhitDhouatt,' that, though different. (Brahman is) of their 
own form.” Of the text ‘‘That Thou art”, the co-ordinate relation 
lanot that of the body and the embodied. Prom the use of the 
word “art”, It follows that therein IS taught the non-difference 
of, Parameivara designated by the word “ That ”, and previously 

described and defiaed as the cause of the world and so on. 

whatisdesiguatedby the Word “ Thou The word “ Thou 

refers but to the finite Self that is addresseil o.r a a 
4 . J .1 . , aiid do#8 not exte£r<} 

- .„te , to,, ^ 

“ “"““e =0 uoa, on,’. 

. ^ g he ancients, as the reference to 

(to. 

.ntoM .n.«). A. hing tt., ^ 
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the p#e6Peiit context, has been taught 'earlier to be somehow 'one's 
own intarrml ruler, there arising no doubt as to their difference, 
the repeated teaching of that (their non-difference) is not needed. 

Nor may it be objected that what is acceptable to the oommen- 3-155 
tary in the meditation of non-difference with Brahman is not i^eal 
non-difference, but only imagined non-difference, as in the con- 
templation of non-difference with Garu^a, that being cited as an 
illnstration of the meditation of non-difference with Brahman, in 
the commentary on the prak^taitSvattva adhikarapa (III, 2, 21 
^ «f). For, the reality ot non-difference is understood from the 
(following) statement in the ^astradrsti sutra (I, 1, 81) “ Of him 
who had attained Brahman-hood by the contemplation of the 
harmony of Brahman and the finite self”, and the statement in 
the Stmetiitupagacohanti section: “Though the being qpnteni- 
plated is a different entity (from the devotees, yet) the gppreme 
Rahman bestows His grace on the devotee conferring on them 
His own form’ ” (IV, 1, 3) If non-difference were not real, the de- 
claration of an actual attainment thereof would not be appropriate. 

The clause “ though the being contemplated is a different entity” 
means “though empirical uifference does exist” ; nor is there apy 
contradiction in taking it to have the purpose of refuting even a 
possible ground of objection. Hence, it is that in the following 
wor^ of the commentary on the vikaravarti 4utra (IV, 4, 19), it 
has been proclaimed that the contemplation of one-self as diva 
continues even in him who, in the world of Parama-diva 
attained union with Him, after the complete extinction of merit 
and demerit, the cause of all delusion etc. “ Wandering about 
freely in the worlds of the (celestial) rulers from SadaAiva up to 
eattng what he desires, taking on what forms he desires, 
rid of the desire of for human and other bodies, ’ functioning with 



the three energies (iccba, jiana and ktiya) mncontracted, (he) 
enjoys the splendour ot perfect self-consoiousness, immersed in 
the worlds which is of one texture with the nature of Brahmarf, 
the harmony of Siva with Sakti, which abounds in Supreme Bliss, 
light and power. Thus it is that bis perfect self-consciousness, 
as ensouling the entire world of enjoyer and enjoyment, is derived 
from the text ‘ I am the food, I am the food, I am the food, 
I am the eater of the food, 1 am the eater of the food, I am 
the eater of the food’ (Taitt, 111,10).” (It may be said 
that) identification in consciousness with the Supreme Being 
which, as present in all bodies, directs all enjoyment and 
enjoyers as (His) body, may come about of itself without standing 
in need of the contemplation of non-difference with Siva ; for, by 
the expansion of the Intelligence of him who has attained Union 
with Siva, the capacity to direct the world, present in the Being 
that pervades the Universe, is not aroused ; (further), in the com- 
mentary on “ Asantateicavyatirekah (And non-diflerence because 
of non-pervasiveness) (II, 8, 48) and other siitras, there is Shown 
in him the existence only of this kind of perfect self-consciousness. 
Though (this be so), yet it is not what is intended in the commen- 
tary on (this) sutra ; the perfect self-consciousness is rather of 
Brahman alone, as determined by the force of the qualification 
applied to that self-consciousness, viz., “ immersed in the world 
which is of one texture with the nature of the Supreme Brahman.” 
What is stated there of the world is but its inclusion in the nature 
of* Brahman, not its being His body. Ot the liberated one, con- 
firmed in the contemplation of identity with Siva, the continuance 
of that (consciousness) is declared till the falling off of the body, 
even at the time when he sings as he pleases, (I am the food, 

I aAi the food* etc.|, ' 



61 


The Bon-difference of Brahman from the finke self thus 3*16 
shown to be acceptable to him, through the commentaries which 
elucidate the contemplation of non-difference, is also shown in a 
somewhat indirect way in the commentary on the sutra “ Vadatiti 
ceona, prajho hi prakara^at (if it be said that it is declared, no; for 
the topic verily is of the Self)’* (I, 4, 5), occurring in the Snu- 
inanikadhikarana (I, 4, 1 — 7). The prima facie view in that section 
is that the unmanifest mentioned in the Kathavalli text The 
XJntnanifeBt is higher than the great one, the Person is higher 
than the tJnmanifest ’* (Katha III, 11) being the pradhaaa accept- 
able to the Samkhyas, the Simkhya system is based on the text 
cited. In ‘^JneyatvSvacanacca (and on account of non-mention of 
being known)’’ (I, 4. 4), which is the secondary sStra directed to 
the refutation (of the above view), there is a further reason given 
4nf suppoi^t Of the fihal view. If this same text were the basis of 
the Saiiikhya doctrine, then the property of being a necessary 
object of knowledge to him who seeks release should have been 
declared of the pradhana, which is acceptable to the Satpkhya, 
which declares release to result from discriminative knowledge of 
the Self, (Purusa), from Primordial Matter (Prakrti). That is not 
here stated. Hence, it is to be noted that the Saipkhya doctrine 
is not based on that (text). For, it is not reasonable that in that 
which is the basis of a branch of knowledge, there should be no 
mention of what is described in that branch of knowledge. 

Now, it does not happen that there is no mention of the 
property of having to be known ; for the Katha Valli ^ruti, verily, 
in the hymn ** Soundless, touohless, formless, etc» ’ (Katha, III, 

16) d«c teres of the tJnmanifest (Avyakta) which is higher than the 
category of the Great One (Mahat) devoid of sound etc., that it is 
to be known. The sutra “ Vadatiti ceuna” etc., (I, 4, 5) refers to 
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this fresh SSipkhya doabt and serves to refnta it In that hymn 
(Katha, III, 15) Patamedvara is declared, not the pradhina, liie 
context beiag of Parame4T5ra alone. In the commentary, where^ 
to show the mode of refutation, based on the context relating to 
ParameSvara a text from the context relating to Paxam^vasa 
shtmld be cited, there is cited the hymn “ The wise one should 
suppress speech in the mind, sink that into sentient intefUeot ; 
sentience he should suppress in the Great and fthat (agafn) in 
the peaceful Self” (Katha, III, 13). This is hoyr the commentary on 
that sutra (proceeds); “ If it be said that beiag k^nayrn is declared 
in the later hymn ‘ Soundless, beuchless, formic, updecayjipg, 
tasteless, eternal, odoustefs, begi^ijiflgless, «udlu8S, '.higher 
the Great One, !and<copistaat,rreaU»ng that, one escapes the jaws 
of Death’ (Katha, III, 15), no, (we reply), since the earlier dia- 
eou3;se isahout the Prajua alone, as seen from ‘Yacced Tang manasi 
(Hcijna, the wise one should suppress speech in the npfind etc.’ 
(Ktftba^ III, 13)”. Prom the use of the word ^‘Prajfia ” in that 
ifitrlitit" appears as the natural sense of the words of the com* 
mentsu;y that the present context relates to him who is referred to 
by the word “PrSjfia” in that hymn. The finite self desirous of 
reJefese is referred to in that hymn by the word “ Prajfia ”, fm:, the 
iti|anctious as te ttie control of speech, mind, etc., are purportful 
only in regard to him. The context may also relate to the Supreme 
Self, since that is what is principally intended to be ibdieated in 
(the hymn) ** The Dnmanifest is greater than the Great One, the 
Petson is gireater than the Unmanifcst ; thanr the Peraan there ip 
nothing higher, He is the goal, He (is) the final destimtion*' 
(Katha, III, 11). This being the case, if the commentafeor had 
not at heart the non>^iffhrence of the finite seif and ParameArara, 
tfisnitetion oif a word indicating the finite s^; where a yyord 



beloBging to the context (and) referring to the Supreme Sel&oc^hl' 
to have been cited, would be certainly unsuitable. 

Now, even thus, how can there be absence of unsuitability, 3*161 
when even by. those who accept the non^ifference of the finite self 
from Farame&vara, there is accepted, because of the emplxical 
distinciion between the two, a division among the Vedanta texts 
into those which concern the finite self and those which concern the 
Supreme Self ? If (such an objection) be raised, it is met (as 
follows). 

In the Katha Valli, to the question put- by Naciketas about 3 162 
the dej^rted finite self,— in the words, “ There is this doubt, of a 
man, who is dead, some (saying) he is, others he is not ; this, I 
wotiid know, being taught by thee. Uet this be the thirf of the 
bocm®’^ (Eatha, di 20), — a reply relatiug td the SufireA SdM'" is 
gweitflby "^ivasvata, the 'words? “ Bealiding throh^ self'leoli' 
t^raplitim that resplendent Being, difficult to see, deeply hidden, 
located inr the caVe (of the heart), dwelling in the abyss, that 
ancient one, the wise one abandons joy and grief ’’ (Katha, II, 12). 

It is quite certain that the question relates to the departed finite 
self, that being the conventional sense of the word “preta**. 

That the question relates to the departed finite self is also made 
clear by the words of Vaivasvata “ These damsels with their 
chariots' and -their lutes— such ones ate not obtained by mortals. 
Ber^waited^on by thesrej given by me. Do not question about 
death, 0 Naciketas ” (Katha, I, 25). (There are also the following 
grounds to support that conclusion) : Naciketas in the words “ In 
respedt of wMclrihelreis-tMs doubt, tell us what that is in the 
grOit hecOhfter ” (Kktha, I, 29), again asks for thd answer to the 
very'qjuegtibn of hisj which had been condemned by Vaivasvata 
as ihUul|>icibaB, because of itii relating to death ; subsequently, 



•4 


Vaivaavata begins his teaching only after criticising the position 

of “ some (who say) he is not (alter death)”, in the words « The 
other world appears not to the puerile fool, dazed by the delusion 
of the wealth; believing that there is no world other than this, 
he repeatedly falls into my clutches (Katha, II, 6) ; and later on' 
IS seen a reply relating to the incidents directly connected with 
the departed finite self, m the verse: Behold ! I teach thee, 0, 

Gautama, the mysterious Brahman, the constant one, as ataJ 

what becomes of the self after death. According to their deeds 

and according to their knowledge, some enter into wombs and 

are embodied, (while) others become immovable objects” (Katha 
V, ^ and 7). ’ ' 


-uuiany, 10 .8 also certain that the reply beginning with, 
a,«calt to behold " etc., cl.loe to the Sopremo Self ; for, 
after the qneshon, it is said by Vsiyearala in the words “ Even 

tbs gods bsTs bad donbls about this, of yore : subtle is this topk, 
not ...y to know. Choose soma otbsr boon. O N„ik,t«, prss^ 
ms not, (but) sst ms Iras (from greutiug this boon)” (Kstb., j, 
21), that th. reply to the quest, op rel.ts, to a y.ry diffieult mettsr, 

8uob»,o.uuot..,ilybs,tat,a. Thsrsupou Usmtetss preys tbet 

only wbst bs miksd for should bs suplsiuod to him, (seyiug), -‘0 ! 
Lord oi Dssth, thou ssjeat thet oysu ths gods, ysrily, heye hsd 
douht. shout this, sudtha.it isuot eimy to know. Auothsr 
tsaohsr ol it oeuuot hs louud equal to thee; nor is thsre any other 
boousqm.ltoth„..(Kath.,I,q2,. c,swiug to test the hrmuess 

0 his espwiity (lor the knowledge prsyed for), V.iyimyeto, in th. 

words hsgiuuiug with “Chocs sou, and greudsouA who will li,e 

to bs . hundred, plenty of oettle, elspheuts. gold and hor^s; aek 
for a imde esteu. of esrth, and live thyseh .e long a. thou desirest”. 
and ending w,th_ .-Ol Naeiketae. question not about Death- 
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declares the gaia of sons etc., to be objects of human desire woiiili'- 
ier than what was questioned aboufe. In spite of this, Naciketas, 
in words beginning with ‘‘ Fleeting (are these), 0 ! Lord of Death, 
they wear out the vigour of the senses of man. All life is but 
brief* Thine alone be the chariots, trine the song and the dance^*, 
(Katha I, 26) and ending with “Understanding the pleasure of 
song and love (to be thus ephemeral), who would delight to live 
long?** (Katha, I, 28), condemns these pleasures as of doubtful 
(permanence), though praised by (Yama) himself, and as leading to 
the diminution of the vigour of the senses, under-rates the life of 
all beings even from long-lived Brahma down to a small insect, as 
(lasting) but for a brief period, and prays that what was questioned 
about should be expounded Seeing the fiimness of his capacity 
(for thfe inquiry), Vaivasvata distinguishes the two kinds of fruit 
attaching to the goal of human endeavour, viz., beatitude and the 
accomplishment of desired objects, as the good and the pleasant ; 
then, discriminating between those two and saying that the wi^e one 
chooses the good, the fool the pleasant, and so on, he praises the 
boon chosen by Naciketas; he (further) praises Naciketas, in res- 
pect of the desire for knowledge and the strength of renunciation 
helpful thereto? in the words “ I hold Naciketas to Be desirous of 
knowledge ; desires manifold could not shake thee ** (Katha, II, 4) ; 
then, after refuting the doctrine that the body is the self, through 
the words “ No hereafter ** etc., he declares the dijfieulty of realis- 
ing the Self that is to be taught, in the words “ Him even to hear 
of whom is not gained by many, Him, whom many, even though 
th^y^hear, know not, he who teaches (Him) is a marvel ; he who 
Him is Skilful ; he who knows (Him, when) instructed by 
-ibeAtle, is (also) a wondei? ** (Katha, II, 7), Then follow the words 
a ®ha^, ^difficult to behold and so on. (The above analysis pro- 
9 
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:yides a further ground for holding that the reply relates to the 
Supreme Self). Thus, it being seen that to a question about the 
finite self, a reply is given about the Supreme Self, it is inferred 
that the non- difference of the finite self and Brahman is the view 
of the ^ruti, as otherwise, there would result lack of congruity 
between question and answer, 

Now, let it be that the reply relates to the Supreme Self. It 
does not stand to reason that the question relates to the existence 
or non-existence of the departed finite self ; for, Naciketas has 
already faith in its existence. Otherwise, his query “ Father, to 
whom wilt thou give me?” prompted by the object of remedying 
the fault of deficiency in the father’s sacrifice, his departure of his 
own will to the world of Yama, in order to prevent the evil of 
falsehood from attaching to his father, who had said I give thee 
unto the Lord of Death ”, his own words “ like cereals the mortal 
decays, like cereals he is born again,” (Katha, I, 6), his asking as a 
boon for the knowledge of the fires whose fruit is heaven, these do 
not harmonise. Further, even if there be really non- difference 
between the finite and the Supreme Self, to the question about the 
existence or non-existence of the departed finite self, the reply should 
confine itself to that,— the teaching about the Supreme Self and the 
means of attaining Him being irrelevant; for, it is admitted even in 
the systems of those who maintain the non-difference of the finite 
self and the Supreme Self, that, to the questions relating to the 
incidents connected with the finite self, which occur in the question 
of Artabhaga, the Paficigni Vidya, and so on, the answers .(too) 
relate only to that topic. Therefore abandoning the illegitimate 
desire to establish the non-difference ol the finite self and Brahman, 
because of the principle of congruity of question and answer,, the 
question and^nswer should be understood to relate to the oxis- 
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tence or non-existence of the released sonl; for, the word “pretya*' 
is seen to be used of the released one in the text na pretya 
when he is liberated, there is no more consciousness^^ 
(Brh, II, 4, 12) ; further, the word “preta*' may well have the 
force of ^ the released one i.e. , he, who by being drawn away 

from here (prabarsena itah) has attained the destination from 
which there is no return. Thus, liberation being of the nature of 
the attainment of the world of the Supreme Self, called the 
Supreme Abode, the demonstration of the Supreme Self, of the 
attainment of His Supreme Abode, in the words, ** he attains the 
end of the paths, that is the Supreme Abode of Vis^u ” (Katha 
III, 9), and of the means for (that attainment) all these fit in with 
that object (ef liberation). 

If this be urged, not so, (we reply) ; for, even if the question 
be imagined to relate to the incidents connected with the liberated 
one, the unsuitabi lity of asking for a knowledge of the fires, 
helpful in procuring heaven, (remains) common (to both of us). 
What is meant thereby the word ^Sheaven ’’ is but the world 
which is attained through the path of light etc., on the extinction 
of merit and demerit, and which is said to be the Supreme Abode 
attained by the released one, (whose existence is) in doubt. For, 
the glories of the heavenly world are thus described : ^‘In the 
heavenly world, there is no fear whatever ; Thou art not there ; 
nor does one fear old age. Rising above both hunger and thirst, 
transcending sorrow, one enjoys in heaven ** (Katha I, 12); then 
the teaching of the knowledge of the fires, helpful in attaining 
(that world) is prayed for thus ; And Thou knowest Agni, the 
means to heaven, 0 Lord of Death; teach that to me full of faith, 
(ijjhe Knowledge whereby) those whose abode will be heaven, 
attHiin immortality, that I ask as my second boon ’* (Katha I, 13) ; 
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and VaiTasvata at the close of the teaching, in de^sribing and 
praising the fruit (thereof), specifies the fruit — the attainment of 
heaven— as coming after the eessation of all the bonds of samaara 
(the migratory cycle): “ He having first thrown off the shackles of 
Death, rising above Sorrow, enjoys in Heaven ” (Katha 1, 18). 
If a justification of the question (about the existence of the 
released soul) be attempted, on the ground that its object is to 
strengthen the faith in the existence of released souls^ originally 
gained through the words of well-wishers, and to know further 
details (about them), then, even so may the question about the 
existence of the departed soul be justified ; hence, it is not right to 
abandon the reference to the existence or non existence of the 
departed finite self, this being arrived at both by the conventional 
sense of the word preta ’’ and the natural sense of (the words) 
“ question not about death ”, which occur later. Even here, (in 
our experience) are seen persons who, settled in the observance of 
duties pertaining to the (attainment of the) other world, because 
of their faith in the words of well-wishers, still inquire as to what 
is the basis for the view that the self is but the body, and how it 
is to be refuted. In the Sastras studied by those who perform 
Vedic rites, after a due study of the Vedas, there is seen the view 
of the self being but the body as also the basis of its refutation. 
If it be said that, even so, the question being about the existence 
or non-existence of the departed finite self, the existence thereof 
alone should be stated in the reply, and that the detUQnstratioit 4>f 
the nature of the Supreme Self and of the means of attaining E4m, 
do not fit in, no (we reply), for, if the question be about the exis- 
tence or non-existence of the released one, his existence alone, 
should be mentioned ; the irrelevance of the demonstration (dl the 
Supreme Self) is common,' therefore, even to the other view ^ iftw 



there is not, indeed, seen in the description of the path of the 
Fathers and so on, relating to incidents connected with the de- 
parted finite self, any description of the Moon attained thereby, or 
the means of attaining thereto. If, on the ground of there being, 
in the answer, a description of the Supreme Self and the nreans of 
attaining to Him, it be postulated that the significance of the 
question about the existence or non- existence of the released one, 
extends up to that (attainment), then since, in the answer is seen 
the demonstration of the non-difference of the finite and the 
Supreme Self, it may be postulated, in conformity with the natural 
sense of the word “ preta,” that the significance of the question 
about the existence or non-existence of the departed finite self 
extends up to that non-difference. There is, indeed, the demons- 
tration of that non- difference in such places as the following: 
“ What is here, the same is there, what is there, the same is here. 
From death to death he goes, who sees any difference here ” 
(Eatha. IV, 10). Nor can it be said that difference is denied only 
as between ParameSvata as known here in the body and as known 
there in the solar orb etc., and not as between the finite self known 
in the body and Paramelvara that exists in the solar orb etc., for, 
there is no occasion for difference in Parame^vara, on the ground of 
difference in place. So also after teaching the identity of the finite 
self and Brahman, through the hymn “ The person of the size of 
the thumb” etc., (ELatha. IV, 13), the error of the doubt “ how 
can there be identity of those possessed of contrary attributes 
is declared by the hymn “As certainly as water rained down on a 
lofty place flows down the slopes, even so does one who sees things 
as distinct run after them alone ” (Katha. IV, 14); to those who 
perceive that there ace in the finite self and Brahman distinct 
attributes opposed to their non-difference, samsira, characterised 
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by that same distinctness, continues. Thus, though a word belong- 
ing to the context and referring to the Supreme Self should have 
been cited in order to indicate in f he above manner that the con- 
text is one which relates to the non-difference of the finite self and 
the Supreme (Self), not one relating to the finite self alone or to 
the Supreme (Self) alone, (and) though the citation of other hymns 
bearing on the (present) topic is possible, the hvrnn containing 
the word Prajfla, in conformity with the words of the sutra 
‘ Prajfto hi prakara^at (the Self because of the topic) ” (T, 4, 6) 
w cited by the commentator, in the belief that the composer of the 
sutras, though he ought to have illustrated the subject of the topic 
by a word referring to the Supreme Self, has (actually) illustrated 
it by means of a word referring to that from which the subject of 
the context is to be desired to be expounded as non-different. The 
acceptability of the non-difference of the finite self and the 
Supreme (Self) is thus shown by an indirect statement, at the cloee 
of the explanation of what is acceptable to the text and the sutra, 
So, too, in the first adhikara^a (it is said as follows). The 
text “ This Self is Brahman ” (Brh. II, S, 19), through the particle 
“ this ” teaches the very self, which is known to perception, to be 
Brahman. Therefore, where is the doubt here ? This is the pnma 
facie view as to the non- commencement (of the study) of the 
science, set up through showing the absence of any doubt in res- 
pect of Brahman, which is accepted as the object of the ^stra. 

In the refutation (of this view), instead of establishing the ^ffer- 
enee between the finite self and Brahman, like other cpmmentatros 
intent on the difference between the two, he (thus) explains the 
doubt as finding an object in the doubt as to the significance of 
the texts (which declare the existeUceHf difference ahd of non- 
difference: “When the text ‘This Self is Brahman' and so 6n 
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ieclares this same migratory being bound in self-consciousness to 
be Brahman, even from that, (there arises) the doubt. Brahman- 
hood, verily, is the possession, in excess, of the grandeur of .un- 
excelled knowledge, Bliss and Power, free from all di8turban,ce by 
any evil ; while finite self-hood is the condition of putting up with 
boundless sufiEeriog, in bondage to the function of entering and 
leaving various bodies suitable to the enjoyment of the fruit of the 
variegated Rarma, which, resting on the impressions of beginning- 
less ignorance, has (since) expanded. Why should there nob be 
this doubt ‘ How do the texts declare one -ness of these two entities 
with mutually repellent characteristics?’”. Thereby is manifested 
his intention not to deny the non-difference of the finite self and 
Brahman. , 

Why elaborate ? In the fCommea(;ary^ it is loudly ^ prodaimed sas 
all places, that the*Oit*^akti of Brahman is non-different 
from the worlds? bdog of the form of all the worlds. So, too, the 
non-difference of Oit-^akti from Brahman, is loudly proclaimed 
everywhere. How is it possible to avoid the final conclusion thus 
resulting, as to the non-difference of the finite self^ and Brahman ? 

Let this be so. What is said of Oit-^akbi being of the form s-isi 
of all the worlds, that is favourable only to qualified non-dualism ; 
for, through that is reached the truth of the non- difference there- '' 
from even of the non-intelligent world of ether etc*, as of the in- 
telligent world. If being of the nature of all the worlds w^re 
declared to be of the nature of non-difference from Oit-^akti, in 
the case of intelligent beings, and, illusory appearance thereof in 
the case of^non-intelllgent beings, then, indeed, would pure non- 
dualism result, It has not been so declared. Its being of the 
focni of all the worlds Jias been established in the prakftyadhi' 
kara9a (I; 4, 23, et seq) etc., only as transforming itself into the 



world. Not is there declared the non- difference of Oit-flakti from 
Brahman ; eren if stated anywhere, it is (only) fignratire. Hence 
it is that in the janmidi section (1, 1, 2), it is said, (in the follow- 
ing words), that the co-ordination of Bliss and Brahman in ffie 
BhTgn Valli is fignrative. “ That, indeed, which being praised in 
the words ‘within that is the Seif composed of Bliss’, is 
demonstrated to be characteristic of Supreme Btahmn, in 
the words, ‘ that is one Bliss of Brahman’, beeause of the 
unsurpassable supremacy resulting from the repetition be^n- 
ning with ‘ this is the inquiry into BlissS — that itself, bemuse of 
abundance, is spoken of figuratively as Brahman, in the words 
‘ Bliss is Brahman’.” As for the difference between Brahman and 
Cit-^akti, that is exhibited in many places. For instance, in tl]W 
aksara section (I, 3, 9), in commenting on the inferential ground 
provided by the sutra, viz , supporting" (everything) up to (and 
inclusive of) SkSda, difference as between support "and what li 
supported is shown (to exist) between Brahman and Oii-^kli, 
this (latter) being referred to by the word ikila in the votSi of 
the Girgi Brahmai^a, “ In this aksara, 0 GargI, akida is woven 
as warp and woof ” (Bph. Ill, 8, 11). In the dahara SMtion (I, 3, 
13, et teq) in the words “ the ether within that is small : what is 
within that is to be sought” (Oh. VIll, 1, 1), the difference 
between Git-^kti and the Supreme Brahman — which are spoken 
of as the small ether and what resides therein, -^is exhibited by 
their being designated as the seat and What is seated. Though in 
the section “ Akaio arthantaratvadi vyapadedit (1-kSia is Brtthman^ 
on account of the mention as another entity and so on) ” (I, 8? 1% 
St seq), it is not made clear that the term akSda occurring in the 
Chandogya text “ What is called Skida, verily, is the Sustainer of 
" halSib and form ; what is within that is BrUhmttn, the 
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tii^ Sfelf ’’ (Oh. VIII, 1), teferB tio Oit-Sakti, yet that reference 
is made clear by the following sentence (occurring) in the jan- 
mSdi sStra (I, 1, 2)^ while commenting on the text Brahman 
embodied in aka5a*’ (Taitt. I, 6): The Supreme material causa- 
lity of the resplendent expanse of Intelligence (Oidaka^a) results 
from such texts as ^ all these beings verily originate from the 
aka&a alone ’ (Oh. I, 9, 1), ‘ what is called akaSa verily, is the 
sustainer of name and form ’ (Oh. VIIT, 14, 1) and so on There, 
the difference between Cit-^akti and the Supreme Brahman, — 
referred to by the words aka^a and Brahman^ — is manifested by 
tlfb mention of the (different) qualities of sustaining name and 
form, and being untainted by them. In the prakptyadhikara^a 
too (I, 4, 28 et seq)y while commenting on the sutra “ Parinimat 
(because of transformation) ** (I, 4, 27) introduced to answer the 
dqubt how can the Supreme diva, undisturbed by even a trace 
of ayny evib the boundless ocean of auspicious qualities, endowed 
wi^h powers uncontracted and ever^realised, transcending the 
world, function as the material cause of the world, which is to be 
condemned as the abode of ignorance and change he exhibits 
as follows the literal sense of that sentence in the sutra which 
mentions the inferential ground. The taking on of the form of 
the world, as its material cause, is consistent in the case of Para- 
meivara, the efficient cause, though He is possessed of eternally 
pure Bliss and an unsurpassable auspicious nature ; for He trans- 
forms Himseif into the form of what is intelligent and hoh-intelli- 
gent'^; he then raises the doubt Alas! transformation, verily, Is 
of the nature of a causal change ; the abandonment of a prior 
form and the obtaining of another constitute transformation. If it 
be asked how ParameJivara is reserved from this detrimental charac- 
terifiliie etc./’ and gives the mysterious reply transfcrmation takes 
10 
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place m such a way that there is no taint Sf change in the efficient 
cause, though (functioning as) the material cause ” thereby again 
creating the desire (thus expressed); “ What is this wonderful 
transformation? We are eager to hear of it ; pray expound”; 
then, after promising the reply with the words “ Listen, we shall 
expound ”, and explaining the “ Yada tama ” hymn (Svet. IV, 18), 
he makes out that the transformation of the Supreme Brahman 
being opposed to (His) immutability takes place though His Cit- 
^akti of the form of Prajna, and not in his own nature ; by the 
distinction thereby established between transformability and non. 
transformability, their difference is exhibited. If their non-diffe- 
rence be recognised, the changeability accepted in the case of 
Oit-Sakti, should be acknowledged even of Brahman ; hence an 
incurable contradiction of the conclusion about hisunchangeability. 
Therefore, the non-diflEerence of the finite self and Brahman does 
not result from the mention everywhere of Cit'^akti (taking on) 
the form of the world. To say that that results because of some 
few characteristic iparks^cited in the aniyama and other sections 
is but (evidence of) an illegitimate desire. Bor, it is not possible in 
the case of an interpretation condemned with the authority of the, 
sutras in many places, to support (it) merely by showing a few 
characteristic marks. If it be thus objected, it is said (in reply, 
as follows). 

3‘182 If, by the acceptance of the doctrine of the attributeless 
Brahman mentioned m the aniyama and other sections, there 
resulted contradiction of the proof of the doctrine of tranSforma' 
tion, then, indeed, would the former have to be discarded, by some 
such postulate as that it refers to an opinion other than his own. 
But there is no such contradiction (resulting) thereby. Indeed, 
the esta'blishment of transformation is but helpful to the doctrine 



of illnsion. Only from connecting the world with Brahman as thO 
transformation of the latter and from the denial of that (i.e. the 
transformation) does it follow that it (the world) is an iilnsory 
manifestation of Brahman. Hence it is that in the test “ That 
desired ‘ may I become many ’ ”, there is first shown the evolution 
of the world fromBrahman. lu ^aipkara’s commentary too, after 
first showing in the bhoktrapatti section (II, 1, 13 ; S) that the 
world is a transformation of Brahman, by the denial (thereof) in 
the later arambhajpa section (II, 1, 14 et seq; S), its being an illusory 
manifestation of Brahman is taught. Again, in the upasaiphSra 
(II, 1, 24 ; S) and the kptsna prasakti (II, 1, 26 ; sections, he 
brings about intellectual assent to the doctrine only of the world 
being a transformation of Brahman, by answering the objections 
that occur (thereto). In the following verses of the Saqakiiepa 
diriraka too, in conformity with the commentary (of ^qakara), it 
is elaborately shown of the doctrine of transformation that it is 
helpful to the doctrine of illusion. “ The disputants argue, basing 
themselves only on the doctrine of origination (Tarkika), colloca- 
tion (Buddhist), transformation and illusion. Refuting the views 
of origination and collocation, the Qreat Sage takes up the t#o 
(othra) views as acceptable. Of these, taking up, at first, the 
doctrine of transformation, introducing the bhoktrapatti sutra 
(II, 1, 12 ; ^) in order to answer the objections thereto, he proceeds 
to preserve the empirical world, in as much as it is (a necessary) 
auxiliary to the injunctions ranging about duty and the rest. 
(Then) arriving at the doctrine of illusion which is directly accept- 
able to him, he holds to it, (but only) with an eye to the former 
(doctrine). The doctrine of illusion may be based on texts like 
.^‘vaparambha^am ‘ etc., (Oh, VI, 1, 4) only when the doctrine of 
iransfprmE^tion first arises (from them) ; only by getting up on the 



ftrst stap is it possible io rise to » higher one ; so too, the 
ia'cespaot of the aotioa of cause and effect. Having first dechuted 
tr^aafoemation, aour it denies that, to secure the iinimKty of 
change. In the Vedinta, the prior ground of the doctrine of 
illusion is the doctrine of transformation. (While) resting thus 
on the doctrine of transformation, the doctrine of illusion arrives 
of itself. Just as people having acquired the means, obtain what 
the means lead to (i e., what they desire), so, too, do the Hreat 
Sage and the texts declare the doctrine of transformation, in oriiM 
to reach to the doctrine of illnsion ” (Saipk^pa ^Srfraka, Ohap* 
ter I-I, verses .5?-^82)'*. “ Having declared (the doctrine of) trans^ 
forouation, through texts Hire ‘ may I be many, may I grow forth ( 
(Oh. "VI, 2, 3), the fJruti then leads on to the doctrine of Illnsion, in 
order to declare the unreality of change.” (Ibid, Oh. II, verse ©7). 
in the oonimentaryof the Aoirya (^Ika^tha) too, of the percftpticm 
(tithe pot exists ** ^c., it is shown through the exclusion of the 
^i^ty of 1^3 world as its basis, that it has another basis of the 
natnne of identity with the material causa ; (this is) for the purpose 
of reminding (one) of the fact that the elaboration of the doctrine 
of transformation is. in order to help towards the aceeptanoo of 
the doettine of illnsion. Hence, it is but proper (to hoM) that 'ihe 
probf of trankformation is undertaken only as an aid to the accep- 
tance of the doctrine of illusion. 

As for what is said of the non-declaration of the non-differmiee 
of Cit-^akti from Brahman, that does not follow ; for, the state- 
ih'en? thereof is Seen in many places. Thus, indeed, in fee SklSafe- 
tallingSt section (I, 1,23), after mentioning the text “Whatfe 
the essence of this word ? He sard 5k5^a (and so on) fee coh^ 
oiusion is establisned that Ska§a is not elemental ethCT, hht 
Baiatheitara ; then'is raised fee d ou^t as to what is fee ob|ect‘^ 



ft 


using tbe word elemmtal ’S in hia own statement a^oot 
mental etker ”, and the purpose of that (wqrd) ia seated t|ius : 
“ since creatorship ot all bsjftgs i? true of the Suprem? iK|^» thq 
supreme material eaufe, (thp us# of the WOE^ ‘ ’ iji 

other case);is pi^r poseful then, the futther doubt bping rfpqd 
^ to how, if creatof^hip of aH being? could hold even gf tbp 
Sjipreme 5klM, this could be determined to be BaratUfi^" 

fa|a» t^e reply is gtveu “ because (it) is non*different from that 
(Parame^^ar^) ”, Ip the daljara section (I, 3, 13, et seq), after proof 
9 J( thq Qopclusiop t]iat the small ether — mentiqped in thq CUian- 
dj^ya “ ^hpeip is thq small ak^a; what is within that is to 
b? after *’ (qh. VIII, 1, I)— is Paramelyara, this doubt is 

pl^d, : “aqqordmg to another text 'Se y^ho rests within this ikila 
ij% fee f| all, Iprd of sii’ Cllh- W» 4, W ahd sp 

<*|* Se lyfip i% tP. fee rp^dMiatpd cm as mfiUn the 8mU 

Ifei^ai wfep ppW' then 5*0 tfee small ah^, he 

Slid to be Parame4vara spd the solution is giypu tlins : “ even 
here, (m the cage of the Bjhadirapyaka texli Parame^vara, He 
who resides fe the noddle of the sm^W is to be copismpfetid; 

ffeop *4 fee qii;^|es of Patame^raj fefeh M 
tmm 1 ^ «bc., conpeotioM wife the small alialfe^ |s decteted> eien 
the small fts to be contemplated), aa His form of fee ef ul- 
ge^l expapsf of fetedli«encp (Oidamh^sa) ” (J, 3, Id)- Jl fee 
sectihh fl., %l) ^hiJf 

pit fefing piggifiad fey # te*nat> fee BEPBer- 

ties syldwing trf fee essence of Brfeman and feeing His littilfeiife 
as of the fpgw # all His q^iMdities are-declared ot Cit-dlakti, m fee 
iollovfeitg it foUwes from the authority of druti, SmTti, 

ifea^as# Baraks and the maxims of fee learned that the self- 
COsitained -gapieme Energy, of fee-form of Supreme Power in all 



the worlds, intelligent and non-intelligent» poss6Bsing existence of 
the form of supreme wisdom and blissj devoid of the limitations 
of space and time, becomes both the essence and the attribute of 
Siva, the Supreme Brahmn. Apart from that, there does not 
come about for Brahman the possession of the properties of om^- 
niscieUce, omnipotence, originating all, controlling allj being 
cohtemplated by all, bestowing grace on all, and being the cause 
Of ttie (attainment of the) spiritual goal by all. Further, even the 
property of being designated by names indicative of supremii^ 
such as, MaheSvara, Siva, Mahadeva, Eadra and so on does not 
come about.” Similarly in the adhyanSdbikara^a (III, 8, 14) too, 
there is established the non*diffeience of Oit-Sahti from Brahman 
in essence. So too, in the Section “ Anahdadayah pradhanasya 
(Blisss and so on, as belonging to the subject, have to be under- 
stood everywhere)” (III, 8, IJ), it is made clear (1) that the host 
of qualities sttch as unexcelled knowledge, bliss and the rest, and 
the possession of a distinctive form qualified by blue-throatedness 
etc., (which ^nktitute) the essential differentia of Brahman, are 
all of them to be understood in every meditation on Brahman, 
in spite of difference of topic, (2) that thereby Brahman, distinct 
from all others BUtki as Brahma, Vi#u etc., enters into experience, 
it grasped by the horns, like the lunar orb which is different 
from all other planets, asteiisms and stars by its superior bright- 
ness, and that consequently, like the continuance Of that luminous 
brightness in all perception of the Moon, the continuance of 
^imlities like knowledge, bliss and the rest and of the distinctive 
form is (but) proper in aril meditations of Brahman. After 
aiis, in the section “ PriyadirastvidjraptiptirupacayfipBoayaa hi 
bhede : having joy for its head and so on are not eetabltshed, 
l^oauge of inoreas^ and decrease consequent on difference (ill, 8* 



12),” the doubt is raised whether in the understanding of the 
unsurpassable knowledge well-known to be characteristic of 
Brahman, from such texts as “along with the Intelligent Brah- 
man ” (Taitt. II, 1,) and “ He who knows all, he who understands 
all ” (Mu. II, 2, 7), there should be understood the secondary 
qualities of having joy for the head etc , (which are) well-known 
from the text “ within that there is another Self, the Self of Bliss; 
joy is its head and so on ” (Taitt, II, 5), in the same way as . 
there is understanding of the secondary qualities of having 
purposes which come true and so on ; and it is made clear (1) that 
though joy etc. are specific modes of Bliss, their being the head 
etc. is (but) imagined in the meditation for facility of compre- 
hension of the unsurpassahility of Brahman’s Bliss, and is not 
real, (2) that if Brahman’s Bliss really possessed a head and so on, 
then to His form of Bliss, there would result increase and decrease 
(of the nature of) occasional stoutness and occasional thinness, (3) 
that if such modes of existence as support and what is supported 
were real, difference would result, and (4) that consequently, those- 
oharacteristics of knowledge and bliss, like omniscience, having 
purposes which come true, having desires which are satisfied etc., 
which, through (their) imperishability are equal to Brahman’s 
nature, and are also of the form of the fruit obtained by released 
ones, as possessing forms equal to Brahman, those alone should be 
understood in all meditation -on Brahman, not the property of 
having joy for the head and so on. 

After that, in the section “ Adhyanaya prayojanabhavit (for 3-1831 
meditation, there being no other purpose)” (III, 8, l"^), the prima 
p.cve view is stated that though in the understanding of the un- 
surpassable Bliss characteristic of Brahman, in all meditations of 
th® Supreme, as stated in the expression “ the Self of Bliss,” its 



id 

HivfDg joy SB thettead etc., is not anderstoddj being (bijt) imagined 
for -the cnmprdieniiioa of its mtenpasssbility, yet, beihg within the 
font other Sheaths consisting of food etc., shonld eertatnly fe 
anderstood, (they beihg not imaginjfty). 

3*1832 This is refuted thus. The sheaths of food etc., Sre hot W be 
understood, there being no purpose (served). They are not v^ful 
for liberation, that being secured by meditation on ^ivi, aftesr 
abandoning all else. What is the object, then, of the mention of 
the sheaths of food etc.? For the purpose of meditation (adhyfeit^; 
Sdhyana is direct, reverent meditation, and reverence comes from 
comprehension of superiority to all ; the mention of the sh^ths of 
food etc., is for the comprehension of that (superiority). Hence, t 
for the purpose of comprehending superiority to all (which is) 
helpful in attaining excess of devotion, the sheaths of food etc., 
shonld be thought of as the determinants of superiority, even prior 
to the practice of meditation, (which) should follow the excess of 
firm devotion. 

3-1833 Now, fee sheaths of fo5d etc., beihg spoken of as Ihe esvt^, 
are to be thought of not 4s the determinants merely of superiority, 
but also Us the detbrminantB Of the quality of being wildiin, which 
is thought of at the time of meditation. If it’ be Said, tilerefor'e, thst 
like the meditation of the Brahman-nsity anld the heart-lotus i«a the 
BtiUata vidyS for the purpose of meditating Oh Hrshman 'i^ within 
•the h^t'-^lotus situated in the hiiddle of the SrehiUttn-eity (i Bi, the 
body), the thought of the sheath Of foOdeto. is ^IsO) cOiisItilt'Oh 
aH odesridhs of meditation, no (%e reply), because of the Mention 
Of -the #ord “ s^f ” in the words “ another self within ” ih every 
one of those hymns. If the Bheaihs of fodd etc. were non'dntehi- 
igent entities of the nature of the body, the vital air, the mimi and 
thelatehbdt, ihOn would they have to bethought of, like the BMthf- 
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man-city etc., at the time of meditation ; that, hov^ever, is ^ot 6^0 ; 
they, verily, are presiding (deities) of food etc., differentiatipns of 
intelligence and are of the nature of Brahma, Vis^u, Rudra and 
I 4 vara, the beings who, in the words of the Atharva&kha ‘^Brahma, 
Viapti, Rudra, Indra, originate from Him are declared to have 
been created by 6 iva ; they, again, are those who, — because of 
(the words), which, aftei enjoining meditation on ^iva thus, The 
cause IS to be meditated upon, the Being endowed with all lordly 
powere, the Lord of all, fSambu, in the middle of the akaSa,** say 
^iva alone, the doer of what is auspicious, is to be meditated on, 
abandonijig all else’*, arc said to be excluded, because they have tp^ 
be left out of the meditation, in the natqre of an uninterrupted 
flow of thought about ^iva, which is to be, performed by him who 
de^yec release. Whence (this conclusion)? Prom the (us^ of t^) 
“ Self ” “in another self wRhin ” in every hymn, and froir| 
thp teaching in texts like “ he leaohes this self consisting of fppd” 
afu^jSp on, a|)Qut the special deities attained to, sta^e by sta^^j 
prior to the attainment of Brahman. Thus, in order to reach 

i » i 

to the contemplation of the presence in the cave mentioned 
in the text he who knows the one hidden in the cave (Taitt. 

« t f 

II| l)?pnd for the comprehension of the superiority^ resulting from 
the^ description pf t|ie cav^, and what is within that (cave), their 
cpn^tejnplaitpn is necessary ; for that reason alone, in texts^ like 
“ this self consisting of food ” etc., it is declared of those who 

t fr i f -f ^ j. i 

attain the fruit. mentioned in the text “ he who knows Brahman 

ifl « I -S* ^ 

attpns ^ th^e highest ”, that, as the fruit of meditation on them 
(Br^ma etc.,) t|i^e is attainment of them (Brahma etc.^|| 

the, dpspripti^ji o|_ th^ 
'vyliaijj 18 within ths cave.^ like the superiority^ resulting 

1 The Saqiskrt expression “ guha ta^v^t^bh^ya^varsigiP^ljOl 
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from sfeoriefi of the deskuation of the Tripura and so 00, should 
be understood only prior to the commencement of the meditation, 
Though the contemplation of these, which are helpful in the con- 
templation of the presence within the cave, should be performed 
every day, yet that contemplation should be performed even prior 
to the commencement of the contemplation of ^iva, each earlier 
stage being abandoned stop by step in the order of its attainment; 
(this is so) because of tho injanction to abandon in ** abandoning 
all else because the absorption of each earlier stage step by step 
in the later one is welbknown in the ^awa Agamas, and because in 
the chapter on meditation in the Toga Yajuavalkya, after pres- 
cribing meditation step by step on Brahmi and the rest, it is said 
in the same tenour, 0 Gargi, this is said by the excellent ones 
among those who know Brahman ; absorbing the various effected 
forms such as Brahma and the rest in their respective causes, with 
mind concentred, the self is to be united to Parame^vara.’’ Thus, 
at the time of commencement of the meditation on Siva, only that 

has been translated as “ the description of the cave and what is 
within the cave The expression tadvat, i.e„ guhSvat, may 
mean either what possesses the cave, i,e., what is within it (as 
here understood) or what is hke the cave ; in the latter case the 
reference would be to the sheaths of food, breath, mind, and 
knowledge which are the cave as it were, within which is the 
supreme aka^a, the seat of Brahman; on the former interpretation 
the reference would be to the Supreme Being. The reason for 
preferring this interpretation is the comparison of the description 
of the cave etc., to the story of the destruction of Tripura. Here 
Tripura samhaia^am is comparable to the guhS ; the saiphStav^n 
is the Supreme Beiug ; a similar interpretation for guhSvat seemsj^ 
therefole, itiore suitable. 


meditation is to be performed (which is) of the form of a stream 
of conscionsne&s having ^iva alone for its object ; this should be 
preceded by meditation step by step on what are described as of 
the form of the cave and are referred to as the sheaths of food, 
vital air, mind, knowledge, i.e , Brahma, Vis^u, Rudra, I^vara [or 
Brahma, Vispti, Rudra, Mvara and Sada4iva, interpreting what is 
understood by the term “ sheath of knowledge and the term 
“Indra** of the Atharva^ikha passage “ Brahma, Vis^iu, Rudra, 

Indra etc., as referring to two — lAvara and Sada&va — in 
conformity with t^e f^ivx Agamas, the Yoga Yajnavalkya etc.] ; 
and there should have been contemplation of the absorption of 
each earlier one in the later, and of Sada4iva in the Supreme 
aka^a, (which is) of the natare of the seat of ^iva. At the time 
of meditation on ^iva, His being in the sheath of food etc., is not 
to be meditated on. 

Now, if this bo so, even the companionship of IJma may not aaessi 
be meditated on, that being opposed to the injunction to abandon 
all else. In the text, “ abandoning all eIse*^ Brahma, Viffu, 

Rudra and Indca of the context being understood even by the 
expression else**, the superfluous word all *’ has the significance 
resulting in the abandonment of all deities (whatsoever) except 
^iva. Nor may it be said that because of the non-difference from 
^iva of Uma, (who is) of the nature of Oit-^akti referred to by the 
expression ** Self of Bliss”, there can be no possibility of that 
being the object of the injunction as to abandonment. For, from 
the expression “ self ** heard ia the case of the sheath of food etc., 
being common even t y the Sa If of Bliss, it is preferable to under- 
stand finite self-hood of the Self of Bliss, as of those (others). 

If (such an objection) be urged, not so. The “self under- 3 18332 
§food ^n the Self of Bliss refers to the Supreme Self, not to the 



finite self as in the self of food etc , for, from the non-mention 
later of somethiiig else to he attained by hiili who has attained 
rile SeA 6*f 'Bliss, (there is) in the case of him w'ho ha'S kttaMeS 
of io6d etc , it follows that the attai ament (of the Self of 
Bdfss) IS liberation, So* too, of the word ‘‘ self ’’ which is langhi 
to bb commoh to the finite self and the Supreme (self)? ffi 
#t3ftfds ‘ Self * (is hsed in the sense of) the finite self? strength, 
thl Body, nlKture and the Supreme Self it fs l)roper to adopt 
#hatl¥er ieuse fs suitable (to the context). Nor rhay it be 
fhoiight, that Mnce i i the AnandaVai'i tbe word “ seTf is inv4i:r- 
ably tfeen to refer to the finite self, the sense of the context (should 
plvMl here too). l%e retel:^enbe to the finite sell being ihcchh- 
liritible with the refirence to the ckuse of the world in ftbm the 
ielf, ether originates ** (Taitt, il, 1), a reference to the Supreme 
Self has necessarily to be declared ; in the ease oil the Self of 
filPss ibh, a similar reference to the Supreme Self is intelligible, 
lldere being no difference (beWeen the two), iii respect of the 
ofeSracteriktic marks or the contradicfcion of the sense (ft tUfe 
context. Hence, Uma being non -different from Siva, the con- 
teinplation of the former is not contradicted, at the time of tfife 
meHitatibn of the latter. 

3*18333 Mow, il ^akti, referred to by the expression, Self of Blifs'^ 
and admitted to be of the form of all the world— Intelligent and 
Non-intelligent — be Loa-diffcrent from Siva, then of all Intelligent 
beings non-'distinct from that (En^rgv). non-diSerence from Siva 
being inevitable, of Brahma and the others too, referred to fey tiie 
words “ self of food etc., non-difference from Siva should fee 
declared, because of their connection with the word ‘‘ seif whibb 
in the previous and succeeding sentences has been determined to 
f lill if(3 ibe Supreme ^Self : of them too, as 6t Umi, SonlemfefSlidh 



at Ihe time of the meditation of ^va should not be contr 4 dicl;ed. 

If this be said, no (we reply), because m (the text), 
alone is to be meditated oa, the doer of what is auspicious, aban- 
doning all else** (Atharvalikha), the property of being contemplaW 
is lihiited to Siva alone. If brahma and others are not the objects 
of th^at excfusion, what can be its object ? Not the Non-intelligent 
world, nor the Intelligent world other than Brahma etc., under 
reference, because of the natural denotative power of the general 
name ‘‘ 6lse (anya) **. (For, the ierm) refers to other Intelligent 
Wings, Ifike ^iva, the correlate (of the exclusion), just as in the 
stafement in the rest there is ‘^imikrity to the ^yena rite’* which 
IS made after prescribing certain special rites as the elements of 
tSe ifu sacrifice, tbe reference of the expression ‘‘ the rest ” is to 
th^e (otBer) special rites Ijecause of similarity to the Ifn special 
Il'tei aire ihe cori elates (of &at expre«sion) ; (hence), there 

mlist A’ec^faril^ he a ref erence to Brahma etc , the other intelli- 
who are thns in our thoughts. Though, in oonao* 
nSncd ^tti ^rhiibiity to tke term “ all," (the ^berm “ else ”) 
i's lb tke Sfeiklr m4lligent beings as well, tke refe- 

r'dli^d 16 fetal&ffiS 4 ud othet ikfSlligent beings tkat kave enlered 
dtir tbbdghts Hayiiol ® got nd of ; further, even in the case of 
’ol!iir fhtHiigekt keings, tke inappropriaieheM of (tke exclusion) 
referring to them is common, they too being non*different from 
like' BWlima and Ikb rest, Therefbre, tke akandonment of 
■^kEt is lh 4 l! 5 ^ 9 i!fetfenf ffhih §i?a is not here enjoined, but of wkat 
ippiffs 16 b6 ^detent froin ^iva. Hence, loo, one’s own self, 
(#ii€&|, ti" ilibdMtihn 6I1 Briibudan, (fs contemplated) as non- 
€itfe%hdf Irhrii in the for in “ I &m ^iva ”, is not to ke 

(£nd) hebEifie of the appearance of the difference of the 
iktvei'dt 'fkdd itc.j bSth ftom ^iva and among themselves, (as 
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seen) from the declaration ‘‘ another self within ** in each hymn, 
their exclusion cannot be helped. As for Umi, though 
spoken of in the relationship of abode and what abides, as the 
Supreme akaia, and in the relationship of Attribute and Snbstanee, 
in (the text) It is one Bliss of Brahman yei difference is men- 
tioned (only) of the form of abode and of the form of unsurpassed 
Bliss, not of the intelligent Being of the nature of AmbikS ; of 
that form, non- difference alone is declared. For, (in) the ananda*- 
dhikaraija (III, 3, 11) is established the understanding of the 
“ Person, dark and tawny,*’ m all meditation ; from the expression 
*‘dark and tawny ** (there are declared) of ^iva alone dark colour 
in respect of the form of Ambika, and tawny colour in respect of 
the male form ; thereby (the section) is pregnant with the non- 
difference of ^iva and 8akti. Hence, (it follows) that the selies 
of food etc., are not to be contemplated in the same mannei! as 
Uma, at the time of the meditation on ^iva. Thus (is) this sec- 
tion set out in the four sutras Adhyanaya prayojanabhSvat (for 
meditation, there being no other purpose)”, “ AtmaiabdScca (be- 
cause of the expression ‘ self ’)*’, “ Atmaglhltiritaravaduttarat (the 
understanding of ‘ self as in other places, because of what fol- 
lows)”, and Anyayaditi cet syadavadbaraijat (if it be said ‘ on 
account of connection’, it may be so, on account of ascertainment)”, 
(III, 8, 14—17). 

3-18335 It is shown in the commentary inquiring into the sense of 
the third of these sutras, that Oit-^akti, of the form of the Saif of 
Bliss, is but ^iva, the Supreme Self, and not different therefrom. 
Nor may it be said that the commentary seeks to establish the 
Supreme Self -hood of the Self of Bliss -following the first of the 
positions set out in the anandamaya section (viz»,) that the Self of 
B]|is8 is ^Iva, the Supreme Saif, ^nd apt, indeed, to establish the 



non-difference of Cifc-^akfci from the Supreme Self, basing (itself) 
on the second interpretation set out ia that section, vix., that the 
Self of Bliss is Oit-^akti. For, on the basis of the first position, 
since it follows even from the aaandamaya section that the Self of 
Bliss is is the Supreme Self, the establishment of that (view) here 
is unnecessary ; and it is also understood clearly from the janmadi 
sutra (I, 1, 2) that it is only the second of the positions set out in 
the Snandamaya section that is acceptable to the commentator. 

Hence, it is quite consistent (to hold) that the non-difference of 
3akti from diva is made clear by the commentator in the adhyana 
section (III, 3, 14-17), 

Similarly, its non-difference from diva is described in the 3*1834 
section “Ikaati karma vyapade^at sab (He, being designated as the 
object of sight)” (I, 3, 12). There, while saying in reply to the 
question of Satyakdma, The syllable AUM is verily the higher 
and the lower Brahman ” (Praina, V, 2), alter mentioning the 
fruit of the meditation on the pra^ava with one moment, viz , the 
attainment of the world of human beings reached by the Rk 
verses, which are of the nature of the first moment, and the fruit 
of the meditation on the pra^ava of two moments, viz., the 
attainment of the middle space reached by the Yajus verses, which 
ate of the nature of the second moment, it is said, He, agaiu, 
who meditates on this Supreme Self with the syllable ‘AUM^ 
of three moments, being relieved of sins, even as the serpent of its 
ilough, is led up by the Saman verses, to the world of Brahma ; 
he perceives there the Supreme Person, the dweller in the city, 
who is higher (even) than the collective form of all these living 
beings ” (PraAna, Y, 5). Tdc position that is acceptable finally is 
that the world of Brahma ” there is the world of iSiva, the 
Supreme Brahman, and the person seen in that (world) ie ^lya, 



1:0 that end is set forth the (following) prima facie view t “,The 
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world of Brahma is the world of ViWUj for, in the later hymn ‘ by 
Bks this world, by Yajus_ the middle space, by tl^e Sim^p^ tlja^ 
which the enlightened ones know’ (Prsulna, V, 7), whieh sum- 
marises the sense declared (earlier), one is reminded, in oonneo- 
tion with the world of Brahma, of the property of being experb 
enced by enlightened ones, which (in another cpntpis^t) is tjnder^ 
stood of the world of Vispu, throagh the hymn ‘the enlightened 
ones constantly {perceive that Supreme^ Abode of Visi^u’ (T, I, 

3, 2a), Hence, the person seen therein is but Vifnu.”, 

3.1836 This is how that (prima facie view) is refptpd^ in thp^ 

sion, through the explanation of, that (text): “ As for the reference 
to the ‘^Supreme Abode of Visiju^ there is no coQt|adictio|| in 
(holding) that that which is other than the f^rm of th<e wp|?ld, o|^ 
of i^liss unexcelled^ of the fprm of^the Snpreme 
of Vismi, thatjtself is the Supreme Brahman, called Siva, for the 
reason that between Vis^u and ffeva# there ie no essential 

^ * f - n 1 h I t j ^ f©ltf f| 

other than a diflference of state, as between the 

vtl I ^ » I 4 j ff -ff > f hi j , 1 * *fin 

material and efficient cause h 

Trir/i I, I 

3'18361 Here, in order to reconcile with llivaloka the sense recalled 
by the hvmn “ th^ Supreme Abode of Viapu etc., it should be 
shown of th^t it refers to ^iyaloka, not tlmt it 

r6|^r|^to Hence t|]|at in tl:|e^commer\tai:y on t|ie^secti 9 n 

o* yisp^C 

Srmreme, Abode of Visnu " etc., refers to ^iya, holding, to the 

present commentary (on I, 3, 12). It is not indeed the, commen- 

.mm < iMiOW* MS r I i‘- *t i i i iu ^ .nut «*'# nftiiiwf'**’ 
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„ooncliMion that ^iva k directly of the nature of ^ii^u 
who is of the form of the universe. It is shown, rather, in the , 
commentary on ithe prakrtyadhikarana (I, 4, 28 et seq) and else- 
where, ftkat he iSfbut a mode of ^iva ^akti, Supreme Bliss of the 
form^of’Siva^^akti, being his essential nature. 

Hence, the sense of that commentary should be understood 3*18352 
m t^he following way : by the words that which is other than the 
form ofi the wotM, of the nature of tBliss unexcelled, Of the form 
of , the Supreme Abode of Vispu/^ Oit*^akti the material cause of 
the made Vispu, who transforms himself into the form of the 
WorWj^s referred to ; it is that that functions even as the wotld of 
Parama ^iva ; in this way is shown the reference of the ’ hymn 
about the Supreme Abode ot to the world of ^iva. By 

the words ‘^ What itself is the Supreme Brahman called ^ivA^* is 
declaredithe non-difference of 4hat (Oit-^akti) from the nature Of 
^iva. Now, fin order to exhibit the absence of conflict with what 
i^nse^lled, it should be said of .theihymn about ‘‘the Supreme 
Abode. of ViS 9 ti’\ oaly that it^refecs to Git-^akti, which takes on 
the Ioria*of41ies world of ^iva;*the statement of the non^dif erence 
from the nature of 3iva does not there fit in. ' There 
h#ng thi^obpction, in order to show ith^ utUity of 4hat (state- 
pe#!), by«'r#moYing:the obieotion, there iai the sentence beginning 
wflih the reason that .between Vis^Uiand ^iva ” etc. :This is 
t^e %b|ectian#al arises here :it caA^^ut be that the supreme form 
q|,M|§PA is ^v^-^akti, VifAu being sppkep pf repeatedly in Puri^as 
Jlhhasas, las noQ-different only from ^va. The reply is 
iA#cated ,^pugh the fpllowing gtatements. Por ithe very 
thare is no differetioe of aatuce .of .Viwu from ^iva, 
efqQ 3 of *^klii,^hat is of the foinn of tt^e material cause of tiie.mode 
there is nou-diffetence of .nature from ^va ; further, -the 
12 
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identity of diva’s ^akti and Vis^ti is taught in the KSrma Purina 
and elsewhere. 

3,18363 Or else, this is the sense of the statement in the commentary, 
‘‘That itself is the Supreme Brahman, called ^va Here and 
there in Pura^as and Itihasas, the Supreme Brahman taught by 
the entire Vedanta, the cause of all, He who is attained by the 
released ones, is designated as but the form of Visnu, the Supreme 
Abode of Vis^u and the Supreme Abode called Vis^u, as is seen 
from the (following) narrative of Narada in the Mokfa Dharma 
Parva of the Mahabharata (ch. 205): having seen, on the slopes of 
the Himalayas, a certain virgin, and the persoxis with limbs studded 
with gems, with forms like that of the Sun, wearing jewels on 
their heads? who coming out of her mouth when she yawned, 
circumambulated her and re-entered her, Narada prostrated and 
asked her reverently “ Who art Thou ? Who are those thiee 
persons? What are the gems in their bodies? What is the 

radiance on their heads Being told (by her) am Savitri; 
those three persons are the Vedas ; the gems are of the form of 
sacrifices and their fruit, the sense of the Vedas ; the radiance on 
the heads, the Great Shining Splendour taught by the VedaEta> 
that is not knowable even by me he worshipped the JLiord Vi§ija 
for a hundred years to find out what the radiance was. Then 
looking at the Lord, who, pleased, appeared in front of him, and 
prostrating before Him with gratification, he asked Him 0 Lord 
of the world, explain to me what is known by thee, 0 Acjuta; show 
me that Grace, Hfslke^a ; I desire to hear that, 0 Hari He wak 

then instructed by the Lord, thus : What thou saWest on the 

# ^ 

heads of the Vedas, that is my form. Ascetic's free from dualities 
and egotism, endowed with pure vision, they perceive me cons*' 

tantly. Ask them what thou desirest There, by the wovds 

"1 
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my foim ”, the form of !fiva alone is mentioned, in the realisa- 
tion of non-difference. Hence it is that though it is declared to 
be my form it is also said ask them ’* in the view that there 
is some element of mystery (yet) to be questioned about. Therefore 
it is that of the form shown by the Lord as His own, the qualifica- 
tion of helonging to the Lord is mentioned even by himself, in the 
words of the G-ita, “ Look at my union with the Lord ”, and “ the 
Supreme form of the Lord ” (Bh. XI, 8 and 9), Thus, the 
declarations in the Bharata of the Supreme Abode of Vi?9a” 
and “the Supreme Abode called Visnu ”, which proceed 
on the realisation of the non-difference of Vis^iu and ^iva, 
are also seen to refer to ^iva. On this view, the non. 
difference of Git-Sakti from ^iva must be taken to be described 
by the statements in the iksatyadhikara^a ; for, Vi^^u, a special 
mode of Cit-^akti, being non-different from ^iva, the difference of 
Cit-^akti therefrom is irreconcilable (therewith). 

The existence of the Oit-^akti of ParameAvara in this wise, 
its non-difference from Parame4vara, its being even then His at- 
tribute, all these ate established even in the ^astras which are 
primarily non-dualistic (in their conclusion). Thus, indee^, in 
the Sanaksepa ^arlraka, (it is said as follows): The true stainless 
energy of Parame^vara is called Git-^akti; the other inert energy 
is called Nescience (Avidya). The world originates from the 
mutual intercourse of these two energies of the Lord. The Lord’s 
Oit-Sakti, is transformed (as it were) by the unreal changing 
energy. Thus say some. Others, again, with some faith (in the 
Scriptural declaration of creation) say that this is acceptable to 
enlightened ones, in one sphere, but is not acknowledged in 
another. In the sphere of injunctions as to action and meditation, 
as enjoining them, it is acceptable; it is not recognis ed in the 
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BfAietfe'of tiie Attributeless Real ot in tlie‘ oonsMetatidn of VecRb 
t^sttfreMSttg tliereto” (Chapter III, verses 228 jtad 229): Thtf 
siolb sfthsb ift indiljated ih the Paficap5d\k5 by the stafemerflf 
“Bliss, Experience of Things, and Bterhity are attributes Though' 
non*diffetent fron Intelligence, they appear as if different’’ 
(Vixianagaram Saipskyt Series Edition, page 4). 

3'185 Thus, because of the existence in Oit-^akti of the property of 
being an attribute, from the empirical point of view, though (it is)’ 
non-different in essence, tbe teaching of difference as between 
Substance and Attribute and so on in the G-5rgi Brahma^ia, Dahara 
Vidya etc., is quite consistent. As for the statement in the jan* 
madi-sQtra (I, 1, 2) “That is itself figuratively spoken of as Brah- 
man, because of abundance”, that is in the view that in a context 
pertaining to the statement'' of its being an attribute from the 
empirical point of view — as seen from its being referred' tO 
to as Attribute in the a'di’aceUt texts of the Ahandavalli, “ttetfifif 
one Bliss of Brahm’an ” — the relation of co-ordihhKon’ idiould 
Be interpreted figuratively, not in the view thaf there' is diSefaneb? 
frohr all points of view. Even thus should be understood the stato^’ 
ment made as to the fighratite appKcation of* the’ word deUhliUil 
knowledge — as ah attribute— to the Substance (itSelff, htf SiSf 
sfiftra “ Tadgui^ia saratvattu tadvyapade^h pri^^ayat (Kit* th® seH 
is so designated because of that Being its essetitial qUaHty ; {» itt 
the case of the intelligent Self)*’ (II, Sj 2(y). 

3.19 Thus, the four-fold result,— viz., Brahman’s Oit-^akti beicfg 
of tBe form of alf the worlds, intelligent and hon-intetligent, its 
Being of itself of* the essential nature of Brahman, its being of fffie 
form of the host of qualities pertaining to Efim, and the Unchang- 
ing nature of Brahman— is acceptable to the Scirya (BrlkjOgfha). 
tliaf re’sUff does firmly indicate his ultimate' yioyr W BO' ftfSt 



Btahmatn ii^’ atfcributbleiss, unconnected with the* 'W'orM, no»* 
diffbthttt fifd'm'the finite self^ and of the nature of pure flon dhality. 
it, veftily, Oit-^akti is’uoU-different from Brahman, and that i» 
itself df the nature of all His attributes, there are not* any atthi- 
buteeof Brahman difEer&nt from Him It le rather He Himself ih»(? 
appears as attribute, because of an imagiued difference If tlfus 
fhlldWS that Brahman is in reality attfcibutelesS. The genuine 
reilitionship of Attribute and Substance is not indeed consistent 
with tfon-diffbrence. Nor can it be said that like non*difference, 
difference also such as is consistent with genuine relationship of 
Attribute and Substance, is accepted by the acSrya (Srlkaptha) ; 
for, in the commentary on the aiairibhaua section (II, 1, 15, etseq) 
he discards the doctrine of difference and non-difference (bheda- 
bheda), as self-contradictory: 

Nor is there in the system of the acSrya, as in that of 3 191 
iSTadhVa, the acceptance of ViSesa (specificity), which, though there 
is no difference between Attribute and Bubstance, takes the place 
of Biff^fSncfe. Nor even thereby can the relationship of Attribute 
and Substance bO nxaintainhd to Be genuine ; for, since even by 
Matfhtas if is affmitted^oniy aS discharging the famstiOhs of Difie- 
ren(^, tftaW fblbweof it (Vile^) only (the properties of) appearing 
and' fteifig" spoken of as Difference. If Vifesa could do everything 
6iat Difference does, then, under the name Vi^efa, Biffetence 
gttAieyrO'ild'have been' acknowledged (in the system). Hence, it 
i^iffi^ih #WOfk ofMMhva^rt knoern as Anuvyfflrhya, hi ttes vvords 
aeeteliel^n, there i# difference also,” 1 fit iB> conceded 
(thatyuif litereid-l^reaida^ tecere IS of the destruetfble cloth, etc., 
differecfte' frOte the' threads. In the eOmtaentati^ Mtereotf, the 
NyHB/a Sudka, the following ioubf is raised : “ Just as the difffe- 


1 Annvyakhya, p. 26, ^iftatoula Mition. 
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rences which enter into our discourse and which would help (to 
establish the reality of) DifiFerence, are said to be otherwise derived 
from the ground of Yiiesa, even so it may be possible’to bring about 
through Viiesa, non-existence in what exists; why then should diffe- 
rence and non-difference be admitted (in that case) ?*’ ; and it is 
answered thus; “Through the capacity of Vi^efa to create empirical 
distinctions alone, it is not possible to bring about non-existence ; 
if it did everything which Difference doe?, Vi^sa would be Diffe- 
rence itself, not its deputy.” ^ Hence it is confirmed that in res- 
pect of Attributes, only the position of the Paficapadiki, tha? 
“ though non different from Intelligence, they appear as if diffe- 
rent” is acceptable (to the commentator). 

So, too, through the acceptance of non -difference from Brah- 
man of Oit-^akti which is of the form of the entire universe, it 
follows of the world of ether etc., that it is an illusory manifesta- 
tion of that (Git-^akti). Or else, if it he admitted of the fleeting 
(world of) ether etc , that it is a transformation (of Cit-^akti), there 
would result a contradiction of the unchanging nature of Brahmgin, 
who is non-different there-from (i.e., from Git-^akti). 

Now, though Cit-Sakti and Brahman are really non-different, 
yet to support the relationship of Attribute and Substance, abode 
and that which abides, obtained from the Gargi Brahma^a, 
Dahara Vidya, Ananda Valli, etc , empirical difference should 
necessarily be admitted ; only then is there consistency of the 
distinction which is made between Brahman and Oit-^aktias non- 
changing and changing, in spite of the property of transformation 
admitted of Cit-^akti, Though the finite self aud Brahimn are non- 
different, there is distinction between agency, enjoyment, etc,, and 
the absence thereof. If it be said that so, too, (a distinction must 

1 Nyaya Sudh#j Vol. U, p. 13$. 7 . ” ~ 
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admitted here, (we reply) even thus, in the stage of final release 
through the cessation of empirical difference, the cessation must 
be declared of the world of ether etc., as of the agency, enjoyment 
etc.? of the finite self ; (hence), the conclusion that it is an illusory 
manifestation of Brahman cannot be helped. Therefore, in the 
manner stated in the Sarpkfepa Sariraka, the holding on to the 
doctrine of transformation in the commentary is in order to sup- 
port action, meditation, etc., from the empirical view -point, and in 
order to provide an occasion for refuting it, that refutation being 
needed from the dew-point of truth; hence, it is firmly established 
that only the view of Brahman’s being unconnected with the 
world is acceptable (to ^rikantha). 

Though Oife-^akti is said to be of the form of the entire world 
of Intelligence, as of the form of the whole Non- intelligent world, 
it does not follow of the world of Intelligence that it is ah illusory 
manifestation like ether ebo., for, if that were so, that (world) 
ceasing through realisation of the trufeb, there would result non- 
existence of the experience of the fruit of release ; further, from 
the non- difference of that eternal (world) from Brahman, there 
would result a contradiction of the unchanging nature of 
Brahman.^ ^ 

^ 1 The text here is rather obscure. Following the not-too- 
clegtr text of Ananda Lahari^ the present text reads : ‘‘nityasya tasya 
Brahmabhede Brahma nirvikaratva virodha prasangacca; but at 
least two texts (A and 0) read “virodhaprasang^oa^^ On this read- 
ing, the sense would be ^‘since from the non-difference of that eter- 
nal world from Brahman, there would not result any contradiction 
of the unchanging nature of Brahman Frima faeie^ it is clear 
that from identity with what is eternal, there cannot result any 
conflict of the kind suggested. Identity in the case of material 
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3•l^28 •Now, the sQka “ Parinafnit (because of transfoptnation) '* in 
tbftprakpfcyadhikata^a (1, 4, 28, et seq) is explained to nctean “beoaese 
oftteanAtmatioQ'ittto the form of the Intelligent and the Non* 
intelligent". It ia also said that fro-m the Statement of the doc- 
trine of transformation, the doitrine of illnai on follows t>f itsSH. 
This is tme. Bnt yet the mention of Brahman’s transformation 
imrespeot of the elment of Intelligence either refers only to the 
eternal existence nf ’Intelligent Beings as moides of Brahman’s 
Oit-^akti or is made in the view that even in respeet of Intelligent 
beings, throngh the medium of their own Oit-’^bti, there is^trans- 
formation in the' form of contraction and expansion of kno-vtlOdge 
and happiness. The eternity of Tatelligeht beings in their own 
nature has been established in the section “ Nittni 4tufeeh, nitya- 
tvSo<» tibhyah (the Self is not originated, oa> account of ttie-state* 

ment of ^ruti,a,nd the eternity resulting therefrom)" (II, 18), 

« 

It ts'kierefore ftrmly established that it is acceptable to the SoSxya 
(dritira^ha) that Brahman is attribnteiess, noeonneeted with slhe 

♦ 

sroiid, nKm<'^erent from’the finite self, airdof ^the fonu of pure 
aon-duality, 

3*2 Now, if, both from the empirical sk^ndpOint and that iM re- 

lease, there be no distinction of the aoarya’s system from <>the 
doctnne of him who upholds (pure) non-.diyJIam, wby f should "a 
separate commentary be an der taken ? *11 (this question) is a^od, 

oreation.cannot,be„taken litprally, just because of the noii«eteTBal 
chaiacter ofthat world. iThera is no^oh difficftlty .in the saura 
of. the .eteraabworid of. lutellig^ca. bj^uce,. thsfe is «o ©eed ihwre 
toj 0 :;^plain identity, as .that, of illiBsory manifefitaticias iwith -kthfAr 
spbsttste. .ThisvinterptetatiomanA^the text suited thereto, seem 
mpxe l^jgioal. .IJhie reading ^adopted, far fee text is * less leasiljrtia- 
idUigibifi. , 



it; is answered (as follows). The attainment of the nature of 
Brp.hman results, eerily, from the intuition of the non-speoiflc 
Brahman. That intuition is gained by the meditation thereon. 
By those who have not gainei ti;e firmness of intellect enaiblin^ 
them to meditate on that extra aely subtle being, intellectaal firm- 
ness is gained through the grace of thaj Beiog who is worshiped 
with firm devotion uamtermittently for a long time, and who is 
endowed with endless auspicious quilities and a shining form; 
fpr, ^ruti says “let him unite our intellects with auspicious SmTti 
(i.e. Knowledge)** (i5vet. Ill, 1, 4) and Smrti declares “ seek know- 
le|3ge of Kvara**. Hence it is that the Khan^anakara (^r! Haifa) 
says; “This lesire for (kuiwleige of) non-duality which rescues 
one from the mighty fear (of migration) arises in two or three 
if at.all» only by the grace of the Lord *’ (Khap^aua-Khailja- 
Kbidya^ para 163, verse 25). The grace of God is obJ^ined by 
meditation on Him, (as seen) from the Paurauic statement; “Just §s 
man is pleased with women through intimate service, so 
intimate meditatici is Mahe^vara pleased**. Hence, in order 
to attain the excess of devotion requisite for concentration on 
Him for a long time, (it has to ba taught) that He aiane is the 
Supreme Brahman, and that there is no true form of His^ oth^r 
tljau this; a fresh commentary p ua3ertakea by tb,e acarya 
leach^s^thisj in order to exhibit that reooacihation of the ye^ai|ta 
ts t.nd the Brahma Sutras which is suitable thereto. 

How, in or4er to secure excess ol devotion therefOt {it would 
* ptop^r only to proclaim His distinctive glory, as understood 
iSmrti; and Puranas, and not to condcuin J^is other 
fqop, which is real ‘ and has to be expounded as the sense of the 
YedSnta conforming to Logic, in order to attain what is acceptable 
(CVfp^ to himself as the supreme go id of the soul. If (this objiec- 
13 



tion) be stated, it is answered thus: this method (of exposition) is 
seen eyen in ancient sages. In order to secure strength of capa* 
city for those prior observances by the practice of which fitness 
for a latex stage is attained, there is confirmation (secured) in 
those observances, through exhibiting the condemnation of that 
(later stage) as contrary to texts and reason, — though (such con- 
demnation is) really unacceptable, — and through restraining 
persons from primarily engaging therein. 

In this way, in the Kalpa SQtra, confirmation in that state 
(of the house-holder) is secured through condemning renunciation 
by showing its opposition to ^ruti and Smrti, through restraining 
people from taking to it in the first instance, and through praising 
the state of the house-holder, wherein are observed sacrifices and 
other such rites for the purpose of obtaining purity of the inter- 
nal organ, — (a quality) auxiliary to the excess of devotion charac- 
teristic of those fitted for renunciation. Thus, indeed, is it said 
by the ScSrya, Apastamba ; “Then they quote (the following) two 
verses from a Purlpa. ‘Those eighty-thousand sages who derired 
offspring passed along the southern course of the Sun and reached 
the cremation ground. Those eighty-thousand sages who did not 
desire offspring passed along the northern course of the Sun 
and obtained immortality.’ Thus are praised those who keep the 
vow of chastity. Then they become also capable of realising their 
desires by the mere wish ; for instance, (the production of) rain, 
the bestowal of children, vision of objects at a (considerable) dis- 
tance, transporting oneself with the speed of thought, and other 
(powers) of this description. Therefore, on account of the texts 
and on account of the visible results, some declare these • orders 
(of ascetics to be) the most excellent. But, it is the firm’ ol|>inion 
*' of those who are well- versed in the three-fold learning that the 
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Vedas are of (snpreme) aathority. They consider that what ate 
_ there ordered to be performed with rice, barley, animals, ghee, 
potsherds, (in the company of) a wife, (to the accompaniment of) 
load or muttered (hymns) should be performed and that any rule 
of conduct opposed thereto is unauthoritative. As for what is said 
of the cremation-ground, it ordains (as the fitting finale) at the end 
of many sacrifices, the sacrificial ofiering of the body.^ It is 
declared that thereupon (results) a reward without end, designated 
as ' heaven 

Further, of him, the Veda declares the offspring to be im- 
mortality ; ‘ in thy offspring thou art born again ; that indeed is 
thy immortality, 0 ! mortal Further, he (the father) himself is 
perceived by the senses, to be reproduced here, (as a) distinct 
(beingli Idie likeness (between the two) can be even seen, the bodies 
alone (bmng) different- Those (sons) who observe the duties en* 
joined increase th-^ fame and (enjoyment of) heaven of the an- 
cestors in the other world. In this manner, each succeeding 
(generation increases the fame and enjoyment of heaven) of the 
preceding one. They (the ancestors) live in heaven, until the 
destruction of the (primal) elements. In the Bhavifyat Purina 
(it is said) that, at the new creation, they become disseminatcns (rf 
seed. Then, too, (there is) the saying of PrajSpati, ‘ those dwell 
with us who practise these — the study of the three Vedas, the 
(duties of the> student’s career, the creation of progeny, faith, 
austerities, sacrifices and the bestowal of gifts. He who praises 
Otbstt^l^ders of life) becomes dust and perishes’. Of those (sons), 
those who commit sin, they alone perish, as of a tree, the leaf 

1. As the commentator, Haradatta, explains, it does not 
mean that dead house-holders become demons and haunt oremt^- 
tion-grounds. 
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(attacked by Worms, falls ifcsolf alone, not aifedting tHe bftittch ot 
the tree).i they do not injure others. (As) ib this WOi?M, Ih 
oobne^^i&n fs knoWn of him (the ahcestor) with the acta (of his 
sons’). So toe in the next (no connection existsl with the frttit of 
the acts. (The truth of) that may be known from the following 
(reason): This creation is the work of Piajipati and the sages. 
The bodies of those (sagas) wtio have done what is meritorions, 
appear in heaven with superior resplendence ( is -if the constelb 
ation of the seven Esis, i e , the Great Bear). Even if it be that 
so&e (ascetic) by a residue of works or by austerities attains 
heaven while embodied, or realises his desires with the mere wish, 
that can be. no ground for the superiority of one order erver 
ahdlhdr’’.^ Thus, (1) through Showing by (the statement of) the 
first and final views the un iiithoritirivenoss of renunciation, as 
bdihg opposed to all Scriptures which eajom the performance of 
saefiffdes etc , (2) through refuting with texts and reasoning the 
cohdeinnafen o! the houSe holder’s state, as leading to the efe* 
rhatic^-grotind, as hot bringing about immortality, and (cense* 
inferior, (3) thiongh conderaning ?« toio other orders of 
liffe, by tbfe citation of the Saying of PrajSpati, (4) through repiey- 
ihg by argument the doubt that if good deeds dhae by sons, grtwld- 

etc., cbnstitttte heaven for the ancestors, the evil dewJs of fee 
fi^rinef may constitute a hell for the latter, (6) through demolish- 
ing the Superiority claimed for the other order (of renuBci^i<|a} 
dh tfrh ground df special attainments, by showing that the power 
of riSIilihg bab's desires by the meilB wish and so on atf aihAeV" 

I — ^ ^ ^ — . — — 

1. The wer4s m brackets oonatitalie H arada lta’s 

2. Apa.jtamba Dhaima Blltlas, il, 9, Ehandss 28l*and 21. 
Dr. Buhlera translation in the Sacred Books of the Bast, Vor. 2i 
has been followed for the most part. 
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ablVtlii'o'a^h afeeds &tid austerities aud majrbe aoqtfiteti' a'lly 
one whether in the house-holdhr’s or in any other order (of 
and (d) through the praise of the house-holder’s order, (which is) 
connected with the ofeervance of sacrifices and other rites, thete 
is* Broiigbt about with great e:ffort, for the nfan of low capacity, 
whose non-attachment is unsteady, confirmation in the house-hold- 
er’^l order, in order that through purification of the internal organ 
there may be gradual attain nent of steadiness of non -attachment. 

In tile ras, athapi means antJ also ; amytatvam hi kalpate 
mlans become immort^il. In anantyam svargy^m, the 

a3*ditional leker ‘y* is 'metrical. Dehatvameva anyat means fche 
bodies alone feeing different. Te svargajitah punassarge bijartha 
bha'^nti mea^is tfeat dwelling in heaven till fche deluge, as a result 
oilfe ol^er-wbrMly good deeds performed by sons, grandi^olis Sic., 
tS ^5 at Ae coi^inenclBmSnt of a fresh Sreji.tio€, tfecotfie 
concerned Witfe. fche creation of fche world, Tairifcsahasma^f, with 

them alone do we dwell; it means that only for thdlse piD^es§#d 

■ »“ 

of the wealth of the the three Vedas etc , is there attainment of 
out world. In NasySsInin Ibko, the singular asya (his) is Used in 
the plural significance ; it means that for those anchstOrs there fe 
no connection in the other world with the evil deeds oOinmit^d 
by their sons etc., in this ■^orld, and with their 

Here, the statement ^‘any rule of conduct dppoifed thereto is 3 212 
ntisdlhdrllaMVe,’’ denying %he batio autiiority for the trf 

iiihfigili^fa,^i 9 ri&fc v 4 rtd,ih^(ktthority) obtained /directly 

^f(&l%fae’ 3 ll«la 5 tttti ,2 and other (texts). The eiwtence of other 

JL. This commentary^ is, for fche most part, taken by our 
author from Haradafcta’s Ujjvala. 

2. The .fieciarafeion ol that dhoti is “yadahareva virajet 
tadaharera pravrafet”, ‘*The cfay on vfhich there is lioii-'attaohiiient 

I %. ?i5^«n5r j 

\ «R^]sr, I 



orders ol life is acknowledged by the Seirya, Apastamba himself, 
earlier, in the words, "There are fonr orders of life — that of the 
house-holder, of dwelliog with the teacher, of silence, and of 
forest-dwelling ; practising these steadily, whichever of these is 
snitable, according to the teaching, one attains welfare" (Dharma 
Sutras, 11, 9, 21, I k 2). By the statement “according to the 
teaching", the basis for all (orders) is acknowledged. Since fout- 
foldness i^esnlts even by the enumeration of the house-holder’s 
order and so on, the statement " there are four *’ is for refuting the 
view that there is (but) one order (which counts). Thus, to say 
that “ any rule of conduct opposed thereto is unauthoritative ” is 
to contradict his own statement. As for the statement “ It is 
declared that thereupon (results) a reward without end, designated 
as ‘heaven* ", that is to lean on a reed. If there are such revealed 
texts, they are but eulogistic, like “ the merit of those who have 
performed the four-n.onthly sacrifice, is, verily, inexhaustible." 
The other texts cited such as “ in thy offspring thou art born 
again " are also thus explained. The argument and example based 
on the identity of father and son are very puerile. The similarity 
of two bodies is not, inde id, invariably connected with non-diffe- 
rence of soul. So, too, the sta tement as to the non-attainment of 
hell by the ani^tors through the evil deeds of sons etc., is ques- 
tionable, because of opposition to such texts as that “ They (the 
evil-doers) perish along with their ancestors”. As for the argu- 
ment “(creation is of) Prajipati and the sages ’’ etc., that is shpwn 
to be worthless, by the Scarya Apastamba himself, earlier, in the 
words, " Because of their distinctive splendnnr, there is known of 
them no sin ’’ (Dharma SQtra, II, 6, 13, 8). All this has been 
said by Apastamba neither in ignorance nor in error ; but dull 


(established), renounce even on that day" (Jibala, 4). 
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witted people, who, pleaded merely at hearing the fruits of reaun- 
ciation, by stiddenly starting on it, though there is not (in them) 
the strength of non-attachment suitable thereto, might fall, not 
being Srble to keep up that life ; it is, rather, in order to show grace 
to such people, in the desire that they should not so fall, that the 
sense of the (following) text is elaborated (by Apastamba) in the 
realisation of its drift: ‘^Of what (good) is the impure (intercourse 
of the house-holder’s state) ? The deer-skin, the unshaven whis- 
kers, austerities, of what (good are they)? 0 ! Brahmins, desire 
a son ; he, verily, is the blameless source of enjoyment 

So too, in the ^anti Parva of the Mahabharata, to Yudhiithira 3*213 
who contemplates renunciation and prays for permission to re- 
nounce, in the words Or, living alone and observing the vow of 
silence^ with my head shaven clean, I shall support my body beg- ^ 
ging each day of only one tree ” (Chapter, IX, Verse 12), there is 
addressed at length by KtWa, both in his own words and through 

1, Altar ey a BraJma7ia^ Gh, 33, 1, 7a (Anandi^rama Edn., 

Vol. II, p. 886). The translation follows the commentary of 
SayaQa, particularly in the interpretation of the expressions, im- 
purity, goat-skin etc. Prof. Keith considers the commentator’s 

interpretations groundless, in the present case, and prefers to 
# 

teansiate thus: 

“ What is the use of dirt, what of the goat-skin ? 

What of long hair, and what of fervour ? 

Seek a son, 0 ! Brahmin ! 

This is the world's advice” 

(Hairvard Oriental Series, Vol. 25, page, 300). 

Unfortunately, Prof. Keith does not tell us what other inter- 
pretation is suitable, or how the literal sense he adopts fits into 
the Context. 
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sag88 and others, a coDdenoDatioB of renonoiaiiiott ; fItaMi is ^ooe) 
because through the prayer to the brother for fwmisaiop to *6" 
uouii(^, lack of ateadiuesB of non-attachment is understood 
Kpapa), (and, it is, therefore) desijted to engage him (Yudh4||hit%),i|i 
sacrifices etc,, to purify the internal organ for th© purpose of 
(securing) that firmness. Again, through the gua^ifioiddon 
“ purifying ” (applied to the path) in tie Yess© “ Haying abandon- 
ed the purifying path Janaka shaved o|f his head ; his dear wife 
saw him penniless, practising the life of mendicancy *’ 
(^snti, XVIII, 4b 5a — j^dition used by M, N. Dutt) vfhioh oowrs 
in the tale of Janaka, — it is shown that it fci not proper to atemdon 
the path of duty auxiliary to the (securing of) steady pa|i|y of 
the internal organ, and take suddenly to the order of renunciwldon, 
3.214 So, in the Manasmrti too, only with reference to those peisons 
not steady in their non-attachment is it said that One ehonid 
direct one's mind to renunciation after discharging the three debts ; 
he, who, without discharging (them), practises renunc^tion, goes 
.jbeloyv” (l)faj}nfia|pti, VI> -) as if in disregard and oppression, ^f 
the sense of the explicit texts, “ The day on which therejs i^p- 
attaohaient (established), renounce even on that day, wlfSC^t 
from the house (; holder’s state) or t|ie forest (-dwcll^’s) 
“renounce even from the order ot student-ship” ( JSljalopWliKAj^- 
3*315 It is only thus thatjthe reoonciUation of Vedjinta toacts with 
the doctrine ot (Brahman) v?iih attributes has,beeil.slMWh by the 
Scarya (S^rikaptha) in order to bestow grace on^the^do^-witted 
person by turning him away from the purspit of what is.-s^ttibute- 
less, and making him pursue with firm deyotdon thf meditation 
(of Brahman) with atkihntps lest, jthe fool), pleased w^h the 
jmete heating of the excellent frnit, namiClyjthe attainfuept ffj^e 
pure Brahman, but devoid of the mental conoentratigp pin 
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bring about the meditation and intuition necessary for that attaiu- 

i f i f *4 i r. * s I 1 JS #1' 

me!|t, should abandon the pursuit of medita|jion on Brahman with 
attributes) take forcibly to the pursuit of hearing, reflection and 
meditation pertaining to Brahman without attributes, and, not 
Teaching to the coacentcatioa of mind necessary therefor, fall 
between both. Not does the exhibition of this synthesis amount 

I 4 -* » < s / m # ^ K 

to in^ **J*tto be intended which was ne:yer intended, like the 
demonstration in the Kalpa Sutra “ In thy son thon art born 
a^||n that immortality for the house-holder is the pro-creation 
of sons. .For, of such texts as ‘‘ By the command of the Imperi- 
sliable One, 0 Gargi, the Sun and the Moon are held apart 
(Brh, III, 8, 9)*\ “ He is the controller of all, ruler of all, the 

, ** I • 

master of all ” (Bfh. IV, 4, 22) and so on, though occurring in 
tppics yelating tx3 (Brahman) without attributes, t|hdre is^^au 
med|a|je sense relating to (Br^hman)^with attributes, undersi^QO^ |is 
a means to the comprehension of the attributeleas (one). As for 

*. c * I, “* * i 1- ^ rr it a 

the (statement) that there is no other pure reality higher than 
that, the conc^ealment thereof (i.e., of the higher real), lilre tl^f-t^of 
renunciation in the Kalpa Sutca, is for the purpose pf ^cr^^^ng) 
faith in that kind, of dulbjvitfced inquirer, tbyough^tefej^ing h|m 
jhj|s by ar^Umpints qpmprel^ensible by his intellect. 

Now, if the construction of a separate system be necessary 3.3 
for dull-witted inquirers, that work should be done independently, 

mfi 1 ,1 

and not based oa4he Brahma Sutras, as the Brahma Sutras have 

W r » P f » ^ ^ ^ I ^ I ,,f 

the QbjQcfc inquiring into Pure Brahman ; fey, ^if it be admitted 
that the Pure Brahman is recognised by the Scarya (^rlka^ilha), it 
should also be acknowledged that fhai; (the Pure Brahman) is the 
^object of inqtiiry (of the Sutras), as^ shown by daipkara Bhagavat- 
^5da. If this be urged, true (wa reply) ; bi^fi by ^anikara Bh^a- 
-^atjpSda himself it has t^fen shown in the case of the SQtras that 

U ' 
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they have Bcahman with attributes as au object of inquiry, on the 
ground that many-sidedness is an ornament that follows from 
the definition of a sutra. Thus, in the commentary even on 
the first Biitra (it is said) “ Brahman does exist, of the nature of 
eternal purity, intelligence, and freedom, omniscient and endowed 
with all powers. The properties of eternal parity etc., are, indeed, 
predicated, in view of the etymology of the word Brahma *' (^na- 
kara Bhifya, M. Ed, p. 8) ; thus, by showing the etymological 
significance of Brahma (as holding good) of both the Pure 
Brahman and Brahman with attributes, it is indicated that the 
word Brahma, about which there is inquiry, refers to both of them. 
Thereby is manifested his intention that like the Pure Brahman, 
Brahman with attributes too is to be inquired into, along with the 
source o< knowledge, the form, the means and the fruit. As help- 
ful thereto, in the janmidi sutra (1, 1, 2 : ^), the nature (of Brah- 
man) has been determined through the definition of both (Brah- 
mans) in the view that the property of being the cause of the 
wotld, both as efficient and material cause, non-different from the 
world, is characteristic of Brahman with attributes, as proprium, 
and of the Pure Brahman, as an accidens. One interpretation 
having been given of the ^astra yoni sUtra (I, 1, 3 ; S), as confirm- 
ing the possession of omniscience involved in the Sagu^a Brah- 
man’s creatorship of the world, there is shown another interpreta- 
tion for the purpose of establishing that the ^stra is the source 
of knowledge of Brahman in general, Sagu^a as well as NirguQa. 
In the sauiaavaya sutra (I, 1, 4: 3) in order to show the anthori- 
tativeness of the ^istra in respect of Brahman mentioned in the 
prior sutra, the connection of that which is* of the form of the 
Vedanta with the reference thereto to Brahman) is exhibited 
only as common to (both) Sagupa and Nirgai>a (f^orms). And that 



results in distinguishing between the synthesis of all Vsdinta 
texts with Nirgu^a (form) as their supreme significance, and with 
the Sagu^a (form) as their intermediate significance, in the man- 
ner indicated by the (following) words of the ^atjaksepa ^Iraka : 
‘^The synthesis of texts declaring attributes with the attributeless 
substance is always possible ; it is not as if the synthesis of what 
is with : attributes cannot bear synthesis with the attributeless 
substance. The form of Saguna Brahman is (a combination of) 
truth and falsehood ; the meditation (thereon) is also so; the Vedic 
texts referring thereto are like that; hence, the intermediate sense 
of these Vedic texts is of a different kind (i.e., other than the final 
one) ; the other attributeless Substance, the true object (of the 
flastra) is proclaimed to be different (^anaksepa ^arlraka, T, 463 
A 464). Even of the texts, read in the topic relating to the Nirgu^a 
form, an intermediate reference to a Saguna form qualified by the 
attributes, resulting from the significance of words occurring in 
guch texts, is quite legitimate. 

In the Ikiatyadhikara^a (I, 1, 6, et seq i ^) refuting the refe- 
rence of the Vedanta to fcbe causality of the pradhana acceptable 
to the Saipkhyas, the reference to the causality of Brahman is 
made clear, only in common to (both) the Sagn^a and Nirgu^a 
forms. Hence it is that up to the siitra “ Svapyayat (beeause of 
attainment of Self in sleep) ** (I, 1, 9: ^)5 texts are cited from 
topics connected with the Nirgupa form, such as the Sad Vidya 
and so on, and in the commentary on the sutra ‘‘ Gati samanyat 
(because of identity of purport (I, 1, 10 ; ” there is exhibited the 

harmonious declaration of all Vedanta texts in respect of the 

/ 

causality of Intelligence, as common to the 8agu?a and Nirgu^a 
forms ; but iu the commentary on the sStra “ Srutatvacca (and 
because of its being declared)” (I, 1, 11 ; ^) there is cited the fol- 





lowing hymn lead in the 3vata4vatara Upanitad Which sets ou4 td 
demonstrate the glory of Para neSvara, the Sagaijia, (Brahh^anV: 

“ There iB'*o]f Him, in Hie world, no L:rd not ooifitolfei! iloif arff 
charac’terwtic marl He is the cause, the master of the masteJa 
of the senses ; of Him there is neither Greater nor Master *’ (^t#. 
VI, 9). In introducing the anandamaya section that 
(thereon), the whole of the rest of the chapter is shown to at%le 
as re&ring to both the Sagnha and the Vi^grfni (forms), iff IH’I' 

words beginning with “ Two forms, indeed, are understood if 
Brahman, (one) with the limitations of name, form and change, 
and (another) different therefrom, devoid of all limitations ” and 
ending with “Thus, Brahman, though one. is taught in the '^edSnta 

'*4,4 If* ^ i g ilfr ‘ 

aa connected with limitations and devoid of limitaEionl, as ah 
object to be meditated on and an object to be kno*^Q ; hlfiie * 
is commence’d the res't' of the work Liter, thrOU^ thTS 
stltras' “The Self consisting of Bliss is tho hi^heS® SSff, 
on account of repetition (I, 1, 1-2 j B) “ Ttfe' BhflHtfjfti if' 
BlUiWInt sM t&S iA'ftrd'dtidh abodt il H additlciiil fo that 
afl^ifllTlf]^(I,'i,§^{ B)», “ThI Ibijietishabre is BfihMiW tfttt 
suppoft's everyHiing ifp to allfa' (1, 3, lb f Bj*’, “ThSI whlAS” 
possesses t^ie atlnfiStes of inVMifelhty etc.', ii Brahndsii, blhl%S <^‘ 
tie de*karation of aHlr^fbutes (I, 2, 21: B)”, “ 'thb' of*"®' 

measure of a t^uml) is Brahman, on account olf tie 


iman, on aocounf olf the very i@tm ns 
(flini) (1 8,24: €)’*, “0"n account o^ the* mehHoh if tfil 


highest Self as different ih the stiles of deep sleep ind 
(I, 42 : ^)^\ the syntlies'is ol VeSanta texts ^ fl shdiivS* 

taotWinitoe ol j/mtL kaodUgi' liBtfife- Ifl- 
perishable Bliss^ atEribufces like grosfeness etc,, ancl is 

non-diflEerent from the inner Self. Similarly tfieir synMelis' fS if 
snitalfe manner w^fi even (jth*at lorrli olf Mallliilii' 
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dowed with Attributes, united to a resplendent atiSpieioul^foftn fcff 
^the purpose beitowfng grace on devotees, possSiSfed* of infiAiIJS 
auApiciMI like ha'^ing desires which coidie true, purples 

which coToSy true, etc., is ekhibitbd, in the sSPtras, “ The olib with- 
in is irahman on accou^l of His qualiti^ being declared (I, 1,” 
20';^ “ That which consists of mind is Brahman, bebensS 

what is known e*verywheie is taught (I, 2, 1 : ^)” “ The smaH 

ikala is Brahman, baciuse of wbsit is sard later, (1, 3, 14; d)*’, afid 
BO onl id thi chApyf devoted to' showing absence of contra®?- 
tion (in th^b VedSEbta do'otrme, i.e., the Aecohd chdfitor of the 
Stftrasf, just as there il” shown tba refutatibn of objections to thb 
syntfiesiA with the atlriSuter^s (Brahman) in the s3tra “ Theft 
non-c(Merence results from such terras as orfgin and the like (II,* 
1,‘ Ill'S)”, (fti*e same refutation iB skowo) in thb cia#4' ^fifi*- 
mran wifti all^ule?, possessed of the prOpfttfek of llJifi^ IM* 
naatenal cause of llie world, creating tbe wotl^! betto^&'g grab^ 
on all beings etc , througti tbe (folfowing) sutes ; “ Hrahinan caS" 
not be tbe cause of tA'e world, because of ditference of riatufe ; 
tiis differeuce is known from Scripture (II, 1 , 4 : ^)”, “ Bra^'niAii 
is not^ t^e Creator of lie ^orfd, As Seines' in AdticiS 

a motive (II, I, 82: “ iiefril n^ iffe^iftot^ dl dt68% fi im 

L&u- Su mswt 6f hl^ifiitditfg m*s«!t St ihmm; foi, Bd«p- 
t&le declafls (H, li afi4 tU tM. In Wd (tfiiMl dKkfi^ 

tet'diflig tbb'iiaM dfatllfnifilfit,- tfff AfiabfBtaMfffg 0# qfiftlititl^ 
lite" tfe pdflbsM of d^ite^ wfifth'&iiid trub il dSicttflld f^*Mfi' 
puip^Sflnlfftl^ioi'iit&eb^leof Br&fttifafi’with atiiftbutdSHt# 
iiMK “Pd^piidn 61 tthS desirbl ftij So on htfvA tb bl 
uMe^MId fiefb Ibd #§rb, oil ibhbttht df abode aifd sd od (UI, 8, 
89; (this W ddM# itf tfid SAibd aS "die qualitiefsol Bliss etc., 
non-lKi&liiyietef,' 0^ d^todd/ tlfd ^SIctprefaeiiBiini of Btahf 
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‘man without attributes, in the aiitras “ Bliss and so ons as belong- 
ing to the subject, have to be understood everywhere (III, 8, 
11: and “Bqt the negative conceptions concerning the Im- 

perishable are to be understood in all meditations, because of the 
equality, and of the object being the same, as in the case of the 
upasad ; this has been explained (HI, B, 8d; In the (fourth) 

chapter about the fruit, in the first p5da, in the aiitras “Repetition 
is required, because of the text instructing more than once (IV. 1, 
1: S)” ; “But, as the Self, Scuti acknowledges and makes us 
understand Brahman (IV, 1, 3 '• d)”; “ Sitting (a man is to medi- 
tate) on account of possibility (IV, 1, 7 : S)” ; “ Where there is 
concentration, there meditation maybe performed, there being no 
difference (IV, 1, 11 : S) “ On the attainment of this, there is 
non-clinging and destruction of later and earlier sins ; this being 

declared (IV, 1, 13: ,— the repetition to be performed of hearing 

u 

etc., in the case of the Nirgu?» (form), and of meditation etc., in 
the case of the Sagn^a form and some such other matters are 
shown by double interpretation^ to govern both the Sagu:^^a and 

r 

Nirguija forms. In the second pada are described the mode of 
departure of the enlightened one for the purpose of attaining the 
fruit of meditation on the Saguqa (form) and the absence of 
necessity for departure for the attainment of the fruit of Know*, 
ledge of the Nirgu^a (form). In the third pada, it is shown that^ 
the path, of light etc., is followed by those who know ^the Saguija^ 
Brahman, that what is attained by means .of that path is , the 
Sagnpa Brahman. In the fourth pada aE« determined ^the nature 
of the fruit attained by the knower of Nirgmja Brahman, ip three ^ 
1. 2 antra is a mode of inl^preting a sStra in more than one 

w^, for different pni^osas ; according to the dicl|ionary. it is“ef 
ipeaas which leads to two or more resrilts ” (^onier-Willissips). ^ 

Hi 
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sections beginning with “ Having entered the highest light, there 
is manifestation of his own nature, as seen from the word ‘own’ 
(IV, 4, 1: and also the nature of the fruit attained by him 

who meditates on the Sagnna (form), in the sections beginning 
with “ But by the mere wish, the released effect their desires, that 
being declared (IVj 4, 8:^).” 

Now, if, in the manner stated, even by the acarya ^aipkara 
himself, who showed that for the Sutras there is also a sense in- 
quiring into the Sagui^a Brahman, there had been an inquiry into 
the nature, source of knowledge, means and the fruit in the case 
of Sagu^a Brahman too, for what purpose was another commen- 
tary w'ritten by the acarya firlkaptha with reference to the Sagupa 
(form)? If it be said that it was for the purpose of securing 
excess of devotion to the Sagupa (form) by interpreting the 
Sutras, in their entirety, as referring to the Sagupa (form), 
why did not the acarya ^aipkara interpret them as 

referring in entirety to the Nirguna (form), in order to 
secure increased faith in the Nirgupa. If this be asked, we reply 
here (as follows). Only the existence of the Sagupa Brahman 
was established by !$aipkara acarya; He was not demonstrated to be 
Parama ^iva, by the removal of doubts about His being any other- 
deity like Vifpu. 

In the dahridhikatapa, (I, 3, 14: ^), after making a‘n 'mitial 
statement of the conclusion that Parame^vara alone can be the 
small aki4a, not the elemental ether or the finite self, 'there is 
introduced the answer to the following objection : “ In the prior 

sentence ‘ that which in this Brahma City ’ etc., the finite self is 
releifred to by the word Brahma, since that is the Lord of the city 
in the form of the body ; hence, he alone, who was mentioned 
earlief, can be the small aki4a ” ; therein, occur the words “ Or 
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e|sej}t is ia cqaugQtioa with the 9 ! Jiha Unite self atpne ^hat 
.there |,8 taught the proximity of Btahraan, like the proximity pf 
V^u in the s^^lagjcan^a which naention* as l^etween Vi||i!iu 
^Sagm^a Btah nan that is to Ije letecipined jbo he iilje i^pnall sk^|,^ 
relationship as of pbjpct of poipparison yyitb %e subject ;jhen 9 e,,it 
is indicated that the Sagu^a Brahman tOvbs <|e'U 9 ns|ri|tpd 
not, 9 f |he form of Vifijtu. For, in tb.e deh^^hjknicapa i^etf, both 
before and after (the present pontext) oecpr the ^p^ 4 s “,th||||||i 
elemental ether is the conventional sense ^f the yyQid^^|;|ia, ^ypt 
the comparison of that with itself is not proper/’ Jind “^|hopg|i 
the word 3k^a is well-known to signify elejB|ei||al 0 th^, Jl|at is 
not to be understood, Iwcauae of the absepoe of the rpjatipnd^ 
as between object and subject of oomparijS^n ” ; toe^pby |8 
blished the d'fference of the small akala from the elepieptal eth^i) 
because of the two being desi^ated as subjpot and object 
parison, in the words “ As bjg is tWs ether, so^h^ is t||at |j^a 
within the hea-t ” (Oh. VII|, 1 , 3). Tl^e |ppMo||fio|i ^pf 
principle is unbroken even ia tl|e c^e of #oi« 

middle (between th^e two statements of ijl^e oo^peu^ry), 

•232 .8q, in the C9mnienj;|ryjpf.y|y^^41|j%||raje9%fl 

M ^ pf.^p Yi^s, 

pas by name, at the direction of Viwu, was botp^ ^t^p.ps^^as 
Effpa l>vaip5yana, at the, time of the ponjunotiOQ nf,me Kali 
and Dvapara Yugas. ^anat^mira also, a son of ^xahipSi’p 
was born AS Bkanda, because of the boon granted by .himself to 
iiudta”. By this indirect statement it is mdicated ^thrqugh.toe 
ar|ument a forpori that.^ipjhfra Ru^ya (jilie jjprd qf D^|ti?^^> 

§^W».%^9wn, (whpse n%Jiqrp|s) 

X® ¥ ^ |be Bpr^S ifea* 



1 ^^ 

fla^hara Bulrai verjly, praying to Brahma (thos) I desire thOe 
alone M a son or one like tti thee, 0 Pervasive One *’ was granted 
the boon, and the consequent birth is the anbject of the stoi^ of 
birth of SniMra. That Sagn^a Brahman thus indieftted to 
be different from Vlfpn and Bndra is Parama ^va, higher than 
ifee three forms of the Deity, is shown by the nse Of the expurmisiOn 
Patameivara, generally signifying Parama ^iva, in the case of the 
^igr^a S^rahman, (whose identity is) desired to be determmed in 
the-BeOtioUfi about (the being) within the Sun (1, 1, 20 ), Mid 

¥i<^spati Midra, who knew what thb Bhagavatpada had ^at 3 233 
heart, says at the commencement of his work (Bhamatl) “ To the 
w etmmid being endowed with six limbs and manifold mei^abors, to 
tlitibiffedlMand to Bhava, we bow H^e by ttm feawb 
“Bhava” are suitably understood what are related aa eoaree emd 
object of knowledge, and designated ae wcbithy ot adiSmtienifdHs 
ifthus) inlticMed that Sagu^ Brahman, (whose ttatine ^ 
bd in that \itbtlc,^'i4 Mt Panama Siva, (who ie) we|i*knowir to be 
d^oi^d the woi*d and qm#ied by a host <ei ansfieii- 

^ous In the form of the limbs feii tnbnibesk. ^ * 

■> (tlfre hrbWcfi tadimihottis m 3.334 

tiihis is not tetabllsh^’k^ Muting in jthe MSe Of the neletant tea^s 
In Oat^BeotsoQ, (their possMe) reference too^er ^ehiea./j, &• 
subtle suggestions chnM; of thehiselves be 

the hearts of fbe hbaMs ; benr^, fftc that pui^seii a 
%'baratenoinmentti.ty is begun by thefcarya (Si&tH^bl) inJordBr 
<^^lletf^SlfaiS lUO harmony Of the Yeiinta texts withlihe 
• |it%’#atm ^|uha Brahmah taughbin this ^ra iS^ut^Pamma 
that SnaloUe is tu be tmeiMtatOd cm ds conjoined With Un^, 
m accordance with the injunctems in the Dahara, SiQi^ya, Upa* 

15 
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koAala« YailTSnftra and otbei Yidyie* and th&t the abode attained 
through the path of light etc., by the devoteea^of the Sagn^a (form) 
is but His resplendent world. 

The advantage of demonstrating that (i.e., dagOQa Brahman) 
is thns declared in the following verse of the ELalpatam : “The 
demonstration (of Brahman) as with attributes is out of compas- 
sion for those dull-witted ones who have not the capacity to intnite 
the Supreme Brahman without attributes; having thereby direoted 
their minds to the pursuit of the Saguna Brahman, it (Nirguna 
Brahman), devoid of all Bgments of duality, directly manifests 
itself” (Kalpataru, p. 192)1. Now, if, for gaining tWs advantage, 
another commentary (like that of ^Ikanfha) has neceimrily to be 
nndertaken, the demonstration of Saguna Brahman in daqtbuca's 
commentary is in vain. If this be said, listen to (our account of) 
the purposefulness even of that. The Mmmentary is begun by 
Baipkara Kiagavatpida only with the obje^ of demon^rating 
Nixgu^a &ahman. That demon^ation h(N9 to be ^ect^ in 
each seotiou by refuting the doubts and faeU vietfs arinng 
out of the possible reference of the relevant texts in each section 
to what is other (than Brahman), tuch %8 the finite sell an^ so <». 
Thet .refutation has to be effected by pf such cha ge <#™tica 

as thaipropmtties of creating al4 pw^eoting all, ormheo^ingiall, 
destroying all, and so on. There is ^room for this douJ^ ; of 
Bzvdiman that is demonstrated here, (A which all 
are dimied, (and), which is of the natnsf gf In^Uigmuif^dpfie, 
whence tiiese atlsfibutes by the acceptance pf whj^ a%, 
teristie of Brahman, the prima facie reference^ iq |tbt/ 
seU|^e|o.ji, are rotated? This is the statement 
^ongi^ really devoid of attributes, yet from t^ jesa^ri^} 
j Ij HUMitak^a Gastrin’s ediMon. 



m 

point there sire of Brahman many characteristics of the natnre of 
aiupioioiu fusJities. As endowed with these, that same Brahman 
without attributes, is also figuratWely called Brahman with 
attributes.^ The attributes of that qualified (Brahman) meditated 
on in the Dahara, ^af^iiya, YaiAvinara and other modes of con- 
templation are also taught in the topic concerning the non-quali- 
fied (Brahman), as a means of comprehending it and for the 
purpose of remembering it ; by these are refuted the prima facie re- 
ferences to the finite self and so on ; in order that they may be 
comprehended as useful for that purpose (of refutation), they 
have to be demonstrated by citation of the texts relating thereto 

The demonstration is also needed for the comprehension of 3'235i 
the fruit. This is how it is needed : though from the view-point 
qf truth, the first fruit of the knowledge of the truth is the attain- 
ment of Brahman’s Being, yet the same non-qui^lified Brahmaiv 
takes on and continues in the form of Xdvara with attributes, ui^l 
the (final) liberation of all : hence, from the mnpirical vievn^ointt 
the fruit (of knowledge) turns out to be of the form of the attain- 
ment of the nature of Parame^ara, characterised by the possession 
of desires Which come true and soon. Hence it is that in khe 
first chapter, in the section relating to the small Sl^^a^ it is (&l^ 
made clear through the qualities like possession d^res Which 
come true, etc., mentioned in the residual sentences, that the 
small ikS^a is Parame4vara ; then is raised the doubt that these 
are nqichinracteristie of Parame^ara, since the qualities aremen- 
ti^ed of the finite self too, in the words “ That self free* from sin 
old age, death, sorrow, hunger, and thirst, possessing desires which 
tipqe*’, occnrring in the PrajSpati Vidyi (Oh. VIII, 7, 1); in 
1. reading wporarj/afe seems to be mote signiftoafat than 
f pfi consequemtiy pteferableo 



3-2362 


3 2353 


lit, 

the witia “ WttaBS^ediyitbhQta svai^aatn (ift it be «kid tha^ tMfc 
seen from a lateb contexts the 6nite self ia meants tjiofi® 18 ^at 
refetenoe to the finite Self onty in so far as its true nature. Im 
be<ftjttle manifest)" ( 1 , i, 19 : which sets out to remove that 

objection), it is said (in the following words) th&t the manifesW 
tion dl qualities, like the possession of desires which come true, in 
the released soul is only 6n the attainment of the nature of Para- 
m^vata, not fn the state of difference therefrom, and that there 
ia thus no inappropriatenesS in their being characteristic of 
Brahman : “ Hence, that non-ultimate form of the finite self 
established in ignorance, sullied by the faults of agency ahd en- 
joyment, attachment and aversion and the rest, united to manifold 
evil, hy the dissofetibn of that (form), what is opposed thereto, 
viz., the true nature of Patame^vara, possessed of the qualitfea of 
freedom from sin etc., is attained through knowledge ” (8 Bh. M. 
Ed. p. Ifi). 

1 Even tn the first chapter, in the jagadvScitva section (I, 4, 
Id, efi seqt ^ while leading urp to the establishment of tlie reference 
to the Supreme Brahman by the introductory and the conoMi^ 
pwtions of the discussions between Balaki and Ajitr^feu,' hi la 
said* the rel^ietme even of the-conclnding poi^mi to l^athmailia 
Seen frmn the statement nnsur{i^ssed ftnit in tiie tenet 
offiallhin, be who knows thus atfeioa pre-eminoMie oven ali'betai^r 
independence, and mastery ' " ; th^et^, it is Shown fmit 

of release is of the forin of attainment of the ntanre of Wilt 

attribeftes ; for, mastery of all beings does not exist Olfetwtfefc 
tMn1ifParanfe«TOtl.*’^ ** 

‘ chapter t^i^ln the 

et ^ 0 q : Use, jatteSiameut of the nature of Patalmeiyara by the 
reload ope js made clear by thd following 8tkferirtht'b#a>jeAiiop;* 
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“ If fche inite self be admitted to be an etement' ctf flvata, then 
from his ex|»erionoe of the sorcows of bondage, there wbiild bb> 
experience df misery for X^vara also ; just as in ordinary experience, 
by Ihe *^ain ocdftrring in the hand, foot or some other part, there 
is experience of pain for Devadatta, of whom that is a part. And' 
hence, those who attain that will attain greater misery. Therefore, 
thfe prior state of bondage would itself be superior ; hende, jceffect 
kcmwlndge would be fraught with evil” (€. Bh., M.Bd. p. 480-481). 

It is also (made clear) by the reply (which is) based on the non- 
cpnfnsion effected by the well-known relationship of original and 
reflected isnege- Nor may the word Xivara be interpreted in some 
yfji.y 80 , as to signify pare Intelligemce : for, in the prior section 
ttt taechS;uteh (from the Supreme, that being declared)*^ 
(AI,e^t 4 ^ ifiad 42 : ^ it is (flcst) made clear that the ageae|» oAi 
tt^iflitcbseltf iardepec^ent on the Lord ^ theirhi introduced iile> 
secoaflMy BVUtar #at emotion (The Loud acts) Imibg regird toi 
the-eflorttma^e, lor theisakeof the uon-ftttiBty off unjiaetiomiMi# 
prohfbitions (H, 3 i 42;^ ^) " in ord^ to answer the obf'eotlon, 
n 0 .\R; i^ere be caasal a^enoy iq the Lord, there should alsn be (qt* 
Sin0>igeq^a|it^ aq^ <^qeUiy ” ; tl^ section khm relsytes |0 Ihe* 
Se^iqa Lord ; ther^orq, the aq^a seetiion, whieh^Mlawslt (a|seD« 
relates to the i^rqe> topiq. The identity of topie with the f>iMied« 

^ Bthtiqn is (t^o) msile plain by the XfoBowing) rntrodnctory* 
passage irfitbe |®®sent asethsn settiqg^ oufetiie f«uie ?viasir ^ 
The^relatioaShip off the helphr-end. the helped «hsas beeni ideolchreft 
aSiMlW^n the; Lhnd andi the finite The rllaticmilB^/ la 

c^sm^ed; tiw ei^sK^ieQGe,‘ ae h^ween softst^ ahd seiwant tor aa 
between fire and sparks. Hence, the relationship of the help^ imd 
iha belpedbtoii^ eiditiitteSiaaK betwhen tto Lord add fiqiti self, i’? 
ik»11e;eit|aiif!i#h4h4t'it>*^l^*<hidteb4 Uhh' the relaiiimshiil 
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of maeiiec and servant or like that of fire and sparkBt (the jy>>ma 
fa&e view is) &at it ia either undetermined or that it is the rela> 
tioo8hip, ef master and servantr that variety being well-known to 
be the relation of the mler and the ruled", (d. Bh«, M. Sd. 
p. 478). 

3*3364 In the third chapter, in the action on dreams (III, 2, 1 
et seq: d), the sutra “ Bnt by meditation on the Supreme that* 
which ia hidden is made manifest ; from Him, indeed, proceed 
bandage and its opposite (HI, 2, 5 : d)" is introduced in (wder to 
answer the objection that the creation of the imaginary chariot 
etc., in dreams comes abont through the lordly powers of the 
finite self, who is non-different from the Lord. In expiiuning that 
sStra, (it is said) “ Though the finite self and the Hord be rekted 
as element and that of which it is an element, the diffcnrenoe in 
characteristics between the finite self and the Lord is certainly 
patent. Is there then no community of obaraeteristiai between 
the finite self and the Ltnd ? Not that there te none | bnt ^OUgh 
existent, it is hidden by the veil of ignorance and so on. 
again, which is hidden, is manifested to some persons, Who, having 
th^r ignorance dispelled by strenous meditation on PaSamelvara 
that is Existence, akadn p^ection^ by the grace d! the Ijori'^^^^u^ 
as the power of eleior vision is recovered by the potency of medi^ 
cine on tiha removid d tlm obscuring film ’* (d^ Bhi, M. 
p. 6tfi8). In this context is exbilnted the idtainment <^tbe natura 
ol &kgB|^ (Brahman) by the released one ; lor, on the idekhmient 
of the ffflnn of pure InteUigenee, th^a rannot be thei mMEnfekta^ 
ticn^pf theyquahtiss, sich as poss^ion of pntpei^ whidh vmm 
tnb» and Boom. : 

3*2356 ,4 tho i fouri^ chapter, (Ms. is made stdli mora idesjc* |in;! MiW 
Ij^singiway),: bring ^skPbt )m>W in,wW d«s<»a>sis 
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the menifestatioa (of the eoal) refeceed to<m the text* in its o^n 
nature (the sonl) manifests itself (Ch. VI1I> 12, 3)”, yre are told 
by the sutca “ By the form of Brahman, (thinks) Jaiminn because 
of the t^ferraoe and the rest (iV, 4, 5 i $)”, that manifestation is 
in that form of Brahman (the description of which) begins with 
freedom from sin, ends with the possession of pnrposes which 
Oome trne, and includes omniscience and lordship over all : (this is 
seen) frcun the reference (in the text) ‘‘ That Self free from sin 
etc.,” (C^. VIII, 1, 6), and the passage ** He moves about there, 
l4u^hing,Vl*yiQg) rejoioing, with women or Vehicles ” (Oh. VIII, 
12, 8), which makes known the possession of lordly powers ; so 
thinks Jaimini. In the next sutra “ By the nature of Intelligence 
aione,*that being the nature of the Self ; thns thinks Ai^itlomi 
(IV, dy\ a different 0{rtnidti is introdUded, Hhitt| ttttt if lie 
natnxe the self being understood to be bartf Intdligehce, frbih 
the tei4 “ Thns this Sell has neither inside nor outside, bat is only 
a mass of Intelligence *' (Brh. IV, 8, 13), the mani^taticm is by 
that alone. The nexti 85|m '* Though it Jbe because of the 
reference to and ei^tenoe of 4he ^alitips muntipowd #«^ifir 

thwe is absepcO) of conteadiction ; so Bidarayatia thjh^^flVr d, 
,,7: whteh stjatesilhe- ctmolw^i^ jis t|Mi8-,fej^aiD^ : /' Ev^n 

though the ul^unate nature ,(cd the, Self)) as Pure Intelligence' is 
(yet) smoe there is lUJ'idienMiiiof th^ totdly'* power ,of 
Bmhman hiKtoe^ood feomteMther references iMud soi on, ’breorihe 
empifieal view^pohei^ ^dai^yapieirya ImMsi that there is no 
contrUdiction ” (d. J8h„ M, Bd*ip. 860): femrei^ it is .mad® stall 
• more clear that the ' released one sttaias tt^ nature of Saguna 
lAvara, poiMestied of uhexcefled lordly power.' Since ibhas to be 
said in the’ doctrine of Nirgupa a»braan, that the attainment 
therein is release, how can it be said that the attainment of the 
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totare of Sagana isirelease ? This doubt tOo% Unsweced, 

thereby. Though fitcftn the Tiow-fsomt of irutlh* the cetmsfd 
one is but bare lotelUgeoce, (yet) ffom the hca{nmi^I view-poiafe^f 
the bound soul, till the (Shal) release of all, there will attach to 
the soul that has attained the nature of Parameivara, >that ih the 
Oiiginal image (al contrasted with the indi'^idual who is the redee* 
ted image), as^well as to Paramedvara Himself, unsurpassed lordly 
power aud the entire host of other attributes well-known to 
belong to Parameirara. Thus, the oomujentary of the Bhagavat- 
pada undertakes to exhilnt all the auspicious qualitiM of Paca- 
^edvara^n^entioaed at Ifugth in all meditatioQS on the Sagupa 
f^^p ;?f 9 IV|(|he 8 e qiialities) ^are usefu) in exhibiting the chatae- 
teiistics of brahman for the purpose of demonstrating the 
characterless (Brahman)* and are further helpful in ole^orating the 
giofy of the &i®ap#-lhord* who is of the form of the fchtt attained 
by true ^owledge; what has to heexpouidedbmnglhus motamats, 
M Plat •mndioatarj^ ti^Ugh ^rimgtdly setling hut to demon- 
^Ptralo HligvMa Btittmadi talk ^Hhe Mlupa torm'iis seen to^l^Uk 
largely ,'isMe ^ inhuirytito the Mfrfwjh form* owing to don- 
%xl^^ehetshl ^at^ tohe oi|hhhd#d, tUkea tipr<lkttedpahe, 
as in m 'V^,%li‘ ^ i^ealti^l 

^sUittne spiitdil''^d9/^*^<islite^' is) 0l -the 
%atifte%f the attednment of Brgtiinmp^^tat'iha pnxpose uC^Ow- 

'•«ii»^^nhe,tiOfdi ermitareB,itte «fioBKtionii action ^aloaje)«wh|Oh 
ogenetatoB: pu^^.» of the Ml hedpful ^eretQil^ii<<#o 

fil^KlmiBiot o®> ^ah-man) te elahoiSitejl atien|S[th tbft.ti'^^enta 
iif0]^n,iwhiA'tm,s^loi:flts(}hje®t>4he ea^ositiOQ jMl 
f«ma%heMin«eaf,non-extM0Mliene8a of y^w^^iato be expounded. 

3 .a 86 te**m«iB 04 ii, aittmB.itha jinfT^y iipi^ B«gim>a form is for the 
^pufoseof inquiry mto the Ndrgopa iovmt. #ie> former follows by 



arthSpatti, even from the promissory statement as to the latter 
inquiry, a% something (necessarily) to be undertaken, like the 
inquiry into the means and fruit ; (but) by the statement in the 
commentary “Brahman does exist etc.,” it is declared that the 
term “ Brahman ” referring te what is to be inquired into'is com- 
mon to the Sagu^a form, in order to secure the conclusion that 
the inquiry into the Sagupa form too is promised. Why should 
this be done? If (you) ask this, know then, that is declared as 
helpful to the promise in respect of that (inquiry), in order to 
indicate that for the Brahma Sutras, in their entirety, there is 
another interpretion as referring to the Sagupa (form). (The other 
interpretation is arrived at) by recourse to differences in the com- 
bination (of words) and so on. It is only to show (this), at least 
, tot tome extent, to those eager (to understand) bow the oth^ in- 
terjH^etation (is arrived at), that, on the analogy of the single rice 
from the pot, two varpakas are set out in the ilastrayoni sutra 
(1, 1, 3 : B ). It is only to show that the commentator has foild\^d 
the maxim of the single rice from the pot, in setting out these two 
interpretations of the ^astcayoni sutra, referring to both the 
Sagupa and Nirgupa forms, that the author of the RatpAarwlaxtci- 
self makes clear the indication of a reference to both'Ihe Satgupa 
. and Hirgopa formk, in the commentary (bhafya) (M the sutra 
** But Agnihotra and the like tend- to the same effect, that being 
shown by Scripture (IV, 1, 16 : ^ )”. By him, indeed, an inter- 
s' pretation is offered of the sutra “agnihotra and the like etc,,*’ 
(IV, 1,16: S), relating it to the attrihuteless (form), (in the 
Iddowkig way) : agnihotra and the rest have an effect of the 
mtoure of that direct knowledge of the attributeless Brahman, 
which is praised by the words “ on the attainment of that ’’ in the 
siltra *‘on the attainment of that, later aud earlier sins etc., (lY, 1, 
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1%^);;? this i3sh(jw9 l»y *1=^ text “they 4e^^e io ^o^r, ]^ 
Sfctifiqe ^Brh. IV, 4, 22)». Though opposed to ths 

na burning down the whole host of ^arma, yet the otigj- 
natipn of that knowledge by specific acts such as permanent 
hW|gatfl?y sacrificial rites, is not incon^stent ; :^qr, thhugk th,e 
l^iyrnipg is pf t^e eptire forest, the burning of % forest is shen to 
1?^ ^e wc^lt of the bamboos etc., in the forest, [f hen is shown 
#“e%|i-iht6^pi:etation relating to the Sagupa form : agnibolra and 
the rest have the elEect of thp attainment of Saguha R r^m^ . 
the ehferyence of sacrifices etc., being seen in Kekaya au^ others 
Wfto kney ^upa %ahman. There is not, as in the case the 
fWt.^,kuawie4geoftheattributelas8,any inconsistency the 
ll^t pf deyotton totbe Saguha being effected by Karma, since 
thattf«it), which is of the form of enjoyment in BrahmaWa, 
|8 eeep to a^mit of degrees. Thus, another interpretation 
ife '3rahme. ^trsa, rofetring them to the Sagi^ 

tioep bt^ ^^*^4 hy, ^jpkariScafiya, by sh&wihg tiat 
Bralm!^»i| ” f l^oh js the obj|^|of ipqpiry ip 
\ *f![ ‘? 9 f^^on to |he §^gnij^ |ot# too, afl[d bj showing, 

W. W !F9 i^t^pre^tioos ,|o l^^h th® . %gw>a 

M (fprn?s) ; it i^ to ip^e tb« WWJ^Sst % the pu^e 

*9 devotes that (the ot^er int^pCj^ataoUb/as 

WfetllJten by ^rSjcah^acirya, . t / r 

Now, this mode of demotptrating Qaguna Brahmam-b^g 

t^OPPOfM to the. rTOguitipn of Nisguna Brahman, is ac^^pteWe 
¥ if same be what is shown by Hrfkaitbipi&^a, 

¥m ip petm oi# those v;ed5nta te«ts, which, are admitted 
tp^giwa Bl^lmiao should be cited in the. (re^Msfeoe) 
their sense determined to refertehhe Ssgima.Bhrd 
t9lMm. aftei! refMting their reference etc., to ofiier 
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deltiei. (Bat) thcfse *¥eiff VedSnta texts, Sneh ae tfc'e Sad Vidyl 
(01r.< VI/ 2, et seq), Anairda Valli (Tartt. II)* tbe stoujr of Pfstwi!* 
dana (Kanf. Ill, 1), Katha Valli*, the Antafryimi BrShmafI (Byh 
III/ 71} the Mti9#aka, Bhuma Vidyi (Oh. VII, 28% 24), imd ed 
oh, which are determined in the respaoiire sections to tdAtb to 
the attribnteless (Brahman), are seen to be determined by Mifi In 
those vety sections, to refer to the Segura’ (Brahman) If they too 
lelBtte to the Skgu^a tBrahman), oh what anthority are we to htflld 
thltt the necognition of l^irgh^a Brahman is based ? Hinbe, 
it if elder thlt the present commentary iS 'set out only in oplpbsi* 
timi tb'fhA'ddcttifie of Nitgd^ Brahman.* It this be said, it is 
anftysfed (as follows). 

Stlka^thScSrya admits as his own final position, these concld* 
SiiiiPof'^on^daklism, (Which arey helpful dn tCadhibg to )^#^#-‘ 
dualism/ 'vik., that the dntire world, intelhgbnt dhd ndif^inMli^eit 
is of the form of Brahman’s Cit-^kti, ifiiat H id of the iratthh Sf 
Brahman, tfon-diffekent from Hiin, ah(f of fHd fofih df ifff ftis 
anspicidns qnalit'ied; that Brsbmbn is really non'Ch^fifig/ that 
the ff6rcb|ftion “ttd pdt exists ” CM* relatyi to fee ^fstiintiil^ 
of Brahtnatfi that fee pereepiidfii ‘’fee i^p^s 
mhnifestsetidn'cf Brahman, and feat fee pdffeptfion ^%fii 
relates id A fnil^ent df fee Bliss 61 BraHbiah; hd bxpfeiili fei 
dpinibn “ third iS IrbS^ation cVerf hire for the dlvotlSsdf fee ^oH- 
rcKted”, 'wfaereror there is occalion for fee cdntrkry dpinibb, llHb 
be esiablisbek that (opitridn), (Speakirfgl ib his dWn pefebn 
it is nBI pdssible' to de'hy that in his ultimate conclnsion ^rabman 
li afetibhifeld^, tibcbd'nlctdd With the Wl>tld, febn-distmet from ail 
fiiiiti S8l¥il, bhd'bf fed nature bf puro-nbn-dualiiy. For, if feis 
W A dbniefei/ febii Would*i*(feifll iBfififet With many of his 'conclu- 
iidhS. 8d, id aeknoWied^Ug pWd-Mahfbab, 6'nly fee SW^idyi 
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apd otbee VedSnta texts determined by SaipkarieStya to relate 
thereto ate the basic authority. The demonstration of the har- 
mony of their sense with the Sagnpa (form) is not in the view that 
they have no reference to the Nirgupa (form), but rather in the 
view that there is significance in respect of the Sagupa also. Of 
texts which set out to introduce qualities, though occurring 
in topics related to Nirgnpa, such as the Sad Vidya and so on, 
there is, indeed, an intermediate significance in respect of the 
Sagupa, as qualified by the respective attributes, (a significance) 
l)y holding to which Brahman's characteristics are explained even 
in the dainkara Bhasya. Thus, verily, in the Ikfatyadhikarana (1. 
1, 6 , et je^:S), the initial seeing (i.e., desiring) is theoharaoteristao; 
in the Snandamaya section, creatorship of all which is mentioned 
in the sutra “ And because of its being declared to be the cause 
(I, 1, 14 : ij )** and declared in the text “ He created alt this etc., 
whatever is here (Taitt. H, 6)” is the characteristic ; in the section 
** Prina is Brahman, that being understood from a connoted 
consideration of the inweages ( 1, 1, 28, et seq: ^ )**, controUership, 
mentiioned in such texts as “ He is the Lord of the world. He is 
the protector of the world ” (Ean^ III, 8), which embrace the 
grounds for the understanding (referred to in the sStra), constitutes 
the characteristic ; in the section '* The eater (is Brahman) since 
whatever is movable and immoveable is mentioned ’* (I, 2, 9, et 
seq: fi), the characteristic is the property of destroying the world 
indicated by the words Brahmin and Kfatriya, mentioned in the 
text under reference He of whom both BrEhmin and Kfatriya 
become the food (Eatha. IT, 25)”, which states the ground (men- 
tioned) in the sptra ; in the section “ The internal ruler of the 
devas .(is Brahman), His qualities being dwignated ” % 18 

et sag: S)j the characteristic is internal rulership of all, as mentioned 
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in the text “ He who directs the earth fto.n within '* which esta- 
blishee the ground (mentioned) in the sQtra ; in the section “ That 
which possesses the attributes of invisibility etc., (is BnahmaB), be- 
cause of the declaration of attributes ” (I, 2, 21 et seqi d ), the 
characteristic mark is omniscience etc , mentioned in the text “He 
who knows all, he who understands all ’* establishing the ground 
(mentioned) in the sQtra : in the bhOmadhikaraQa (I, S, 8 6 9: i) 
the characteristic mark is being the cause of all, as stated in texts, 
like “from the self, the pripas (Oh. VII, 26, 1)*’ etc., which establish 
the second sQtra (of the section) “ And on account of agreement 
of the attributes (I, 8,9:0)”; in the section about the Imperish- 
able (I, 8, 10. et seq; 0), the property of 'directing is the charac- 
teristic mark, as mentioned in texts like “ By the direction of that 
Impwtshable, O GSrgi, Sun and Moon stand a{»i^ (Brh. ill, 8, 
which e^ablish the second sStra “ This supporting can be the 
work only of Brahman, because of the direction, declared of the 
Imperishable (I, 3, 11; 0^)” ; in the section about deep sleep and 
departure (I, 3, 42 Is 43 ; 0), the characteristic mark is the mastery 
of all and the xest, motioned in texts like “ Controller of all. 
Lord of all, Master of all (Byh. IV, 4, 22),** whi^' eBfhblkb the 
second sutra “ And on account of snch words as Lord etc., (I, 3, 
48 : 0 )**; in the jagadvSoitTa 8e<^ion, (I, 4, 16, et seq; 0), the 
ekaxacteristio mark kr. the creatomhip of the whole world, men- 
tioned in the text “ He, 0 1 BS^ki, who is the creator of all tbele 
persmie, He of whom they are the creations. He, verily, k to be 
known (Kauf. IV, 19)*’, wMoh is included in the ground (men- 
tioned) in the sStra ; and in the section vSkySnvaySt (I, 4, 19: 

^ creafox^p of the entire world of name, form, and wcnk, as 
j^entionjod In texts like “ What we have as the Veda, Yajnr 
Ve^a^^ietc., .has ,heen loathed forth kom this mighty Being 
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(Bfb. II> 4, 10)*’, (is tbe charatsteristic miirk as) that is ertibraced 
ttte “ coflQefcted lAfeniog ” (ib the aStteft, “ db aoodant df 
thfrbdM^efed theabiag of the texts”). The'rh is thus found men- 
tion of tie forni at^d chaiSiCteristics qualifying Sagn^ Briihmwa 
in Sebtions reiatfng to the Nirgnna. By that it is n«oa8Baiily 
nfidettstood that tbonfeh these texts mentioning fespeetiye slttri- 
bnfes oictir fn lopShs coiic4i'rlirig thh Mirgani, thefe is df thdfii aSi 
intecmediaie ft^ra^cUnds in respect of the Saignna fhtm qualified 
by the tes^otwe attVihutds. Qn this ia based ^Ika^hEcicya's 
declaration of the synthesis 6f the topical text in e'ach geotion 'tfith 
Saga^a PErame^rara, 'Dhe non-declarallorf of tH4 synthells ■«^ft6 
the Nifgansl, the object df ifltinlate sig^niffdaiSe, iS for the |>arp5lib 
of ittcieashig derroticm td the Sagnasi by concealing the (other) 
and iSj hence, legitimate. 

Ndw, the non-deolara*itfn bf synthesis •with the Nlrgttpi 
in the nfamner indicated, not be '•closed (to the feAiogMtioh ttf 
pure*non*daaliSm). (Bnt) the texts relating^ dii^tly Id the Hirgrapr/ 
by identity of constrnc^on wherewith, tlfese Sa%rOia tetts oOcWfP* 
ing in Nirgwpa contexts have to be •shown to refer, in the 
endi to Nirgnjp-a (Brahman), as -their hltknate ^ sigaifeancel 
even of these a Sagnna interptetation is seto <tb he dSraed) 
with Ihmch) effort i aS, fc® instanee, cd the test odb *bn^ 
without a second ” iq the Ikqatyadhikarapi (i, 1} 6? *et seq) 
or of the text “ where nothing else is seen etcij” in the 
bbCimidhikaraha (i, 8, 7 4f 8) or of the text “ just »8i deit 
Qqedqnip of dlay all that i6 made of clay is khOtrai Eh ntddifihktidh 
l^ng a qatna tnsed on Words, the troth feding ehtf aloke”? *tn W4 
immbhtqiaKKsticttr ftl, 1', ef 4# Thl 

<;rf tlM cflf hhese’-^^bits iS dfthcl 'hvelt ih "fdar tJI) 

#6%, ^ thie%9llf). »Of1he--t!atdT*&e f6tto#«i| 



two interpretations are shown : WQdifioatiop, ^ope) §pd ||fni|b)<|$e 
tlifdiraQtMiaQanii i.e.> l^eome tiie cause of speech, of the nature ot 
designation and utility. The mode pitcher etc., and the nam f' 
pitcher ete*, which become the producers of expraiemse, of the 
nature of designation and utihty, are only of the substance, day. 
In reality, pitcher dc., are true, i. e., veritable, only as clay, the 
existence of the pitcher not being seen apart fcom the clay. Or 
e&e, change is vicSraiphhaiaam, i.e., the modifioa^n pitcher is the 
object only o£ the statement “ This is a pitcher V. Xt (the pitcher) 
ki 4>nt andher mode osi^nated from the substanca clay for 
practicad purposes, not a snbstanee other than ciay< The name is 
true otdy in reapeot of the day ; “i ail names like day, pitcher, etc., 
are tpsne, — truth is what holds of Sat, i.e., a vethable object — when 
{diodes etcu, are consitecd iq • bcrb%t jday^.tnofe^^wh^ tgwsi^Msd 
to becmdtei mhstance ; fthi8is)i}eoaUse thot,pilcheipjdihnh)dspr. 
These 4wo hater pretatmne are dS^ed to diow.&at the ^Sraqa* 
IdaaQa toto se^» to establish the tosential non>lilference of *ea^^ 
and efieok, and to refute the view that the text seeks to establish 
non^^dtty of the dfleot,<lvUda hr ^stkict from the cause. Thus, 
verily, knowledge of all by the faiOwled^rof (iTie 'ba^iflg^ been 
promised ^u^ec.rtotorder to expMn that; the tiil Just a^, dear 
<um, bpj)nelainp of ds^ eveteyttamg mai# d dajf is kfidS^a’^ is 
intrciditced as azi frustration. Herej ^ ma^be eatd) thh illustra* 
Mon i|ote md ap^dy. The lump o# day < being ¥adi(^% c^tinet 
Irpnlitsjnadificatihsim, pitesher, basin, dre, beoaOto e4i«*^difEerence of 
UlilhiFtaild dedgnatiem, trora the knowle%e of toe lump k clay, 
0# its piodideatioaa does not toliow. ' “Wito referenbe 
toss opinion pi the icatya (^Ika^&a) that 
<^ej^ei^^bh#i||a ^|^;has(,8ed*<wt/t»ito the Otq©d<rf 
syi jygistjfl^ipn a^aii^§bings\t'hC(,npia?dME«ance of the effect and 
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tease, Tic., pitched and lamp of day. 

11 This is the sense of his first interpretation. Modificatwn 
means Uie propOTty of being a pitcher, i.e., having a lai^e rounded 
belly and so on ; name means a word like pitcher eto., whose func- 
tioning is oonditiooed by that ; both these are vac&raiftbha^a. 
"VacS” is speech, disooarse, each as “ bring (die pitcher thereby 
is indicated also the atility arising therefrom. “ IraipbhaQam " 
means began, originated thereby, i.e., cause. The cause of speech; 
that is, modification and name are respectively the causes of utility 
and designation. The word iraipbhapam applied to both viki^ 
(in the masculine) and namadheyam (in the neuter) is in the 
neuter gender and sigular number, because of the rule, “ A neuter 
noun, which has the same form, only differing in affix, is option- 
ally retained, and the other dropped, and it is like a singukr 
number (Papini, I, 2, 69) ”1 This is what is said thereby. Of 
the lamp of clay and its modifications, ttiough idengoal in sub- 
stance, there is difference (in respect) of utility and designatiiftU, 
due to difference of form such as lumpiness and the possessiifc of 
* large round belly, as also to the difference of name, whose 
functioning is conditioned thereby. 

Now, b«„„» 0i ,h. a„„bt, “wi, u th,™ aiw 

diflermo. (bsM) „ bstwoei, „b,t.o»,4ik. ft. mw mi 

tht haetlo?". It u sud thrt ft. oUyioM. .lom j. Ime j ct ft. 

piloh.r, b..u .to,, iiooe i. (vsrit.u,), „ 

b, ft. Koognitioo “ft.,,.,, top p, p,., „ pp, p, 

fata, of ft. pifth,,,.. .„a ft. p, ft. .ftppp. p, 

tatw«n ft.m .0 ...ppp, p, «toili.h.a 

eii pro,.d id.ntit,, it i. prop^. ft pp^p^ft ^ diamoofts 
.ovoWof m dUopoi iw .nd (p„c,ipp|) p^,, ^ ^ p, 

*• ft.,„, n, 



Ifs 

th* ni^fcare Df limiting &3]unots oi nlime and lorili ; tilirf ft 
WWtil i§ mfe&ni 

As for the seifroiid interprefcatldn, this is itfe sfeflse. Mddi- 3-24218 
fihaMoii btiginatss in spSech; the modificatioh-^pitcher, baffli, et6., 
is aSh object only of the Judgment “ This is a pitche*’*, afld nbt 
a sdbstanch othef thah clay. 

So#, (thete is) the dmibt, if it is hot a sabstatiba otfibf fhWl 
dSfJ^ how do the nafnes pitcher, basin, etc , not applicable iii thb 
sta^e of tbs lamp of day, coihe to be af^Hed later oh ? {Ifa r#ply 
to this doubt) it is sbid, the ha me iS tihie Only in respect of the cla^; 
bf en the niinlbi^ pitchbr, basin etc., apply to an existent vefltable 
sabstanbb, only consideibd as that snbstance clay, not contiderbd 
at amothaf shbatanoe ; for, another bubsfanCe is unprovOable, being 
oppcsed to rbeog^niMoh and 4o oh. On tlfts vibW, bbcatiil 8f tfid 
Smrti texit “ the Word S)irt (is hsed of) the trh& and the flttfh^, tb 
titepwihrd Sett Which is a synonymb of Satya signifying a vefitatflfi 
b#h|[, i^4ddbd the Suffix ya signifying wHat is applioabll tberdtb*. 

Tite wdrd ‘af&^bbana’ ha«- to be ooristrned as ulti uately mehnlilg 
tfiWboMBtibno# bbfhg Wttai'tKd W&ff dbnOtes, since it means! herd 
ndt the origirrSitbif (bat) thfe boriditiOfa of beln^ tSb 
ISioi^WwlJr^ciitba of what is iff thh ih^lctflMS gbndbt, ifil 
BDtentifewd iar1ihbwttt«i^ whibh is ®ed to dbsbfibewhaf is o! boM-* 
mon gender, as in tho Sutra of PSpini, “ DvigUrbM yfe^hatf, tfeb 
ft afaa^ ifwa Ba^m is siagniar in nUibber (Whferb the SttbJ^ jDvigu 
iWitf th® masbnli#! and *Rb prbdlbbte ekWaMnam il ih the hehte^*’ 
(ihtpihi, g»tra Jl, 4 1) ^ This ts the pbbnlihiity (bf thb 
tsMitti). 

In the way, in the sections “ na sthihita (ill, % 11, 3-24218 

ei se^*’ and the rest, the texts referring to absence b4 aittribffibiS 

Ifanslatioh is that of the i>acred BooL 0fihe tiindus. 
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and form in Brahman, and to non-connection with the world are 
interpreted to signify the absence of objectionable qualities and 
(the existence of) connection with the world. Further, the supreme 
declarations “ That thou art ’ etc., which are at the very head 
of the authorities for non-difference of the finite self from Brah- 
man, are stated in support of the prima fade view as to the non- 
difference of the finite self from Brahman in the siitras II, 1, 21 
and ITI, 4, 2, which are the siitras setting out the prima facte view 
occurring in the Sraipbhapa section (II, I, 15, et uq) and the pnru- 
sartha section (III, 4, 1, et seq) ; then there is the commentary on 
the two sutras stating the conclusion (in each section), viz,, “ But 
more, because of the designation of difference (II, 1, 22)” and 
“But because of the teaching of the different one, BadarSyapa’s 
Tiew is valid, this being seen (III, 4, 8)”,- there is also the com- 
mentary on the two secondary sutras of the aka^a section in the 
third p5da (of chapter I), viz,, “Because of difference in sleep and 
at departure (I, 3, 43)” and “Because of expressions like Lord 
and so on (I, 8, 44)”, which are introduced as a reply to the ob- 
jection that there is no Psrame^vara other than the inner self, 
because of the teaching in such texts as “That thou art ” ; in all 
these, that (pn«a facie view) is refuted, since those (texts) do not 

refer to non-difference, as shown by the citation of manifold texts 
establishing difference. 

8.24214 In the section beginning with “ (The jlva is) a part (of Brah- 
man) etc.” (II, 8, 42, et seq), m setting out to refute the;jn»ia fad* 
view that Brahman Himself, because of limiting adjnnets, attams 
the nature of the finite self, the supreme declarations (of non- 
difference) are directly interpreted (as follows), as signifying some- 
thing other (than non-difference): from the teaching of such texts 
That thou art”, “ This Self is Brahman ” etc., thereis absence 
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of othernesfl between Brahman and the finite self, as between 
pervader and what is pervaded ; just as between the bodies per- 
vaded by the Yogin and the Yogin who pervades them, there is 
inseparability and absence of otherness, so too as between the 
finite selves and Brahman. All this is certainly opposed to the 

• acceptance of pure-non-dualism. 

If (the above) be said, all that is (presently) explained in such 3-243ai 

a manner as is not inconsistent (with the acceptance of pnre-non- 
dnalism). The sutra “ Bat more, because of the designation of 
difference (II, 1, 2 •)” is one which establishes not that the finite 
self is different from Brahman, bat rather that, because of the 
mention of difference in respect of little knowing ness and omni- 
science and so on, Brahman is higher than the finite self in res- 
pect of the qualities of omniscience etc., and that hence the bonds 
of agency, enjoyment etc., in the finite self are illusory. There is 
not for Him as for the finite self the erroneous notion that the 
creation of the world which is the ground thereof (i.e„ of agency 
and enjoyment) is the doing of what is undesirable ; therefore, 
that (creation) is only for His sport, according to the maxim, “(just 
as) a person plays with (his) reflection seeing the effect of straight- 
ness, crookedness etc, occurring therein, so does Brahman 
(play) - with the modifications of the finite self”; this is 
what the sutra is directed to establish. Otherwise, the 
defbct*Of«not effecting what is agreeable,— which is suspected (in 
Brahman) on the baSia of the non-difference Of the finite self and 
Brahman,-being removed even by the exhibition of their diffe- 
rence, the statement in the sutra about (Brahman) being “more” 
wiH become useless. (Now) the next sUtra is “And as in stones 
etc., that is inappropriate (II, 1, 23)”, and the commentary there- 
on (is to the effect) that since it is declared of the finite selves too, 
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KB @f a Btdne, a Btick, a clod or a wisp of straw that ia el 

tbmr ignorance etc., they belong to a class entir^y differ w|t fpe^ 
i^Tara« wkoia associated with omniicienoe etc., the identity of th# 
two is inappropriate ; it appears from this that by refuting the 
noD-diffierene© of the finite self and Brahman, their difference 
is established. Though (this be so), yet its (real) significance is 
ia the refutation of the non-diiierence of the class of inert beings 
from fitahman, by the a fortiori argnment, on the ground that 
when nomdifference does not hold even of the finite self wbieh to 
some extent at least belongs to the same class (as Brahman), wtiat 
then of the Non-intalhgent, which is entirely of a different eiara ? 
Hence, the immediately following portion of the commentary : 
‘(thof, ejven of Iiitelligcnt, there is uon-appropriateneBs of the 
heipg of Hyaia, because of then difference in respeot of excels of 
#tttib|ites ; what then of the iJon-inteiligent, which is ^isentia% 
fif a different chapaeter ? ThI# is the sepse Hoe may it be iwd 
when beeafpe of the creation of th# world, the dotebt pf 
ppt ^Ipj^ing whet is agEeeabte is saspecled on the ^ie ^ the non- 
4i§^epee the finite self aod Brahman, the refutation < 4 - that 
thoeJLd proceed by the opteblishment either eff their diffemppe or 
JhgjE .h^g peiftted as higher apd lower, thor^h poprdiffei^t, |*d 
tbat Ih® r.ef utfttion of the noordifferenpeief the clees of inert 
fipm Brfthow# serves po pjwpose here. ,Bpr, thoftgLh ta^l 
IWEe, it j,8.ji#fpl in esiftbliehipg that tb# npu-oth^i^as men|§ene^ 
Ip .thefutra fi, 1, (Tadanauyatvam araiahhap' ^hf^#|bhy«^) 

iapptltf thefo?»p| nop-dlfferenpe of tljp ojeas of inp|t 
f|PIP B?ftha?an- fleppe It is that these thyee sSte|s 1]^ 1, tp 
?? .heginnihg ^iJh “^Jtere«’apahe^?ti eter,” are jpt j^tpfpjwte^ 

Ihis pomnjentery es constituting a septate sectipp, ps (thpy 



comjpaeptaries.^ Sii^ilarly, e»en the a^hikopadeia autm 
4, 3) oaoornng m the section about the summnm bonum seeks 
only to shpw that Parame^vaBaj (who is) higher than the finite 
^If, does ^ast, by refuting the pnma facp view that there is no 
being whatsoever of the name of Parame^vara, and that the Upa- 
nif%4jc hffowfedge of the self is enly knowledge relating to the 
finite self So tpo, the two sSfcras beginning with that about 
deep sleep and departure (I, 8, 43 and 44) refer only to the exis- 
tence of Paraaa^vara who is higher than the finite self, not to the 
estslAifihinent of difference (between the two). Hence it is that 
in the cflannsieptaries on the siitras, there is no interpretation 
offered favouring (the view of) difference, of the texts like “ That 
thOB w* "whljCh are mentioned in the statement of the prima 
fime yjcyvj as that ^lew). 

■yhoBg^ ip t|ie Qpaaflienl^sy on the at^a section (H, 3, 42, 3 24222 

of them as favouring difference, 
yet, that (interpretation) being negatived hF .Ihe oomnaentary en 
thd “ .^t the Self, ^ruti aokpowledges and imk^s us 

I? ^8 hofc bspahle of expressing 
their inherei^ mf a»ip^. Theye, verjly, the cmppeptayyeaipnaid.- 
i|^ toe final pospiopi which apts about to rp^te the prm^ /«<»« 
yi^WT^th^t meditation pp Bjjtotttan hy those desirous pf release 
shppld he perforined only af on wh^t W different frpm pmeTiself as 
o^’ 84 efi« 4 i 48 #» %rpfihcijpal to ^hich o^ #e ftocessory) and n«di 
as iden^oal wito.pne-sglf— i^peedg thk^: “ toeugh the Supfeme 
Brahman knowp as Siva is pertainly higher than the ^ite self, 

1. If they eonsti4e>ted a separate section, II, 1, 28 would not 
j^lwte hack to 11, 1, Id, as Appayya IHksita wants to make ont. 

It is WJ^th noting that aecording to the Mysore Edition, 11, 1, 
a fresh adhikazaito> 
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yet the devotee meditates on that as ‘ I am Brahman for the 
reason that devotees of yore have understood that as bnt the Self 
(saying) ‘ I am, verily, Thou, 0 Lord, O Divinity, Thoo, verily, 
art I’; though the Being meditated on is a being different from 
the devotees, the Supreme Being (yet) bestows grace on them by 
conferring his own form. They, in turn, teach that as the Self to 
other disciples, through (texts like) ‘ That thou art’ It is but 
clear that by the exhibition here of the non-dualistic sense of 
texts like “ That thou art”, the sense of inseparability declared 
earlier, on the basis of the relationship of body and the embodied, 
is negatived. It is only in order to show this that the Jibila text 
“ I am, verily, Thou ” is cited. This sense has bean elaborated 
earlier, in order to show that if the oo ordination were limited 
to the relationship of the body and the embodied, the words “ I 
am, verily, Thou ” would be inappropriate. That the natural 
sense of the text “ That thou art ” is but non-difference has also 
been elaborated already. 

3-242221 It cannot be that what is said in the atpiia section (II, 8, 42 
et seq) is negatived by this ; for, it is not proper that what is 
established in an earlier section, on the strength of sutras, should 
be later negatived by one-self. The commentator’s opinion 
should, rather, be taken to be this : Brahman is to be meditated 
on either as embodied in one’s self, in the Dahata and other 
meditations, in the manner stated in the ai)i4a section (ll, 8, 42 
et seq), or as non-differeat from one-self in the manner stated in 
the ahaipgraha section (IV, 1, 3). And thus, of the sentence 
“They in turn teach that as the Self to other disciples, through 
texts like ‘ That thou art ’ ”, the sense must be taken to be that 
texts like “ That thon art ” refer to the meditation of non-difference, 
and not to real non-diSerenoe; for, difference and non-difference 
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are opposed. 

This objection too is refuted (thus) : it is improper to postulate 3-a42222 
the acceptance by the commentator of the seuae of the text “That 
thou art ”, as declared in the axpSa section, (II, 3, 42, et seq), for, 
that is opposed (1) to the legitimate sense of the Jabala text and 
the expression “ Thou art ” (in “ That thou art ”), (2) to the com* 
mentary on the aharpgcaha section (IV, 1, 3) which is intended 
to establish— in the (following) words, “ The attainment of Siva’s 
nature which is abundance of limitless supreme Bliss is release ; 
the attainment of diva’s nature cannot come about except by the 
cessation of the state of the bound creature ; the cessation of that 
state of bondage cannot be except by the meditation of that 
(Sivatva). Hence, the devotee from whom the state of bondage is 
gone, by the ^dstruction of the bonds in the torrent of ceaseless 
contemplation ‘I am Brahman’, becomes 3iva Himself”— that there 
is no release except by the meditation of non-difference from 
Brahman, and (3) to the commentary on the adhyana section 
( ITT, 8, 14), which establishes the abandonment of all that is 
understood to be different from ^iva, in the meditation on Siva, 
for the purpose of release ; further, it ip not proper to hold that , 
that the sense of difference declared in the atp^a' section (II, 8, 

42 et se^ being aocepjied, another sense of the nature of non- 
difference in meditation is also accepted by the commentator^ 
since tk# senses of the one text That thou art ” are con- 
tradictory, like difference and non-difference of the finite self from 
Brahman*^ 

If now it be said Let not its sense be that of the relation of ^.242223 

1. In the latter case, the two alternatives have been 
recognised to be contradictory by the commentator himself, in 
II, 1| 22. 



ihe body and the embodied ; there is only one sense, ihstl of tlS 
natni^e cfi the mediation of iinagined B<m-diffeteneb’*, iltf, (we 
re|>ly]l; for# it cannot be held that the feontemplatibn of ncri-diffb- 
iWice Mht but an imagined object, since the knhwlsdge of bto-* 
difference \?!th Brkhman is declan^d to pfersist eteh ih ifeliarsed 
ones, in the (fhllciwing) wmrds of the coihnientary on fee 
yaiti aiiltra (lY, 4, 19^, relating to what havens to the liberated 
ehe, “ he enjoys the splendour of perfect sedf'censeiot^nest^ 
immersed in fee world which is of oife tectare with the 
ndture of Brahman — the harmony of ^iVa With ^aifcti^'WhRth 
abounds in Supremo BHas, Idgbt and Po#et”, as also iA the wwds 
of the ©ommfentiry on the ahaipgraha section (IV, 1,8)“ Vor, it is 
the sense of all revealed te:^ that refeise is the a^aintneht df 
suptefee self-Hood, which is free from the state bf the bbtfei 
eftature, chart cterided by Iwe of bodily conditions sti^ a# fefl td 
BrSbmtfl, etc;, tthich is full of efeential unferpieKibld WiW, fed 
ib bf’fhe fotm bf ^a, fee self-luminOns withesb ” ; Ihetd iS’ Hid 
fhrfeef rCaton tHHt^Hfe nomdiffinfenfife ot flMfb sblv^ frtM Mb- 
iflitt, tatbtigb Oit-^kti, canfaot be avoided. 

■242224* NOW, how citn it be stid that the intetf^etatibri, ot tSi hhftffe* 
di the rdllrtiefilihib bf tie body and the eihbddied, (which il) ei* 
hibfted by hiitt to feppbrt the sense dbClated in fee Ai|ita SecVidn 
4Wie^) is negatiwa by birtSIlf feldewfft^nf’ tt oafttot fc*§ 
s^ eit^r thift oitty the pdssibiKty of the M14fi61ishlp df bbdy ftnd 
tMeen^bodiid bdibg pregnabt With fe41 diffwence is ddni^ by fee 
exhibition of fee sense of non-difference, hot that sensb* 
wMicH ii bf fee telatibneHip of body and fed embodtW*; tor, ot*-one 
ffiPteuce referring to non-d^ifference, it is net prop^ topoefeiate 
l|Iiol||fj:j^nidcaone also in teapot pi fee c^tienskupof be^ 
and fee embodied, which is unreal. Not oan it be said feat W 



fi? 

pntrsKKiQ ot lafesior oap»eity eagajge in maditftiian 0 ® 15^ 

Itoed, and io oeder to create increased devotion 
the interpretation relating to wb'vt is not tiie (real) sense is set 
pint «»* the principle of the coated capsule, to thdflfe tNtt 

(devotion) by cocM^aUng the trath ahoat the attributeleiss (Bcah'- 
man) ; ior, eiven the meditation on the Sagn^^a (luMd^ h?jj» ^ be 
pmi0»med» verily, through non-differenee, in the form “I ftoa 
^Brahtman ”. Henee, it mast he shown here, of sentencss,teaohuig 
jxetn'tdiAaseoGe of the finite aelf and Biahman,that the sense isjost 
that (1.6a non*di£feen©e literally) or of the fona of noa*di^reooe 
in n)ieditatk>p ; the setting forth of a sense which is of disservice 
to meditation does not stand to reason If this be said, it is 
answered ,(thus). 

Ihmrettis notyemm motnf ikmit Vtto,i.jMidei^a}^Mg' s 242225 

te be Ifae mmmm hmii^ mto desirons of attaining to it, 
hapmmt of tsMapotenoy, bsciaase'of deieieacynn the a*g^t ; (tMs 
*iS)-of the capaeMy r^^uired hs praoffee or laM down in Ae ^^Stfrife 
In Mspelrt of either the oontempla^n of the Non-qnfSfltfieHf ftt- 
elist’ 1 h%i ol hifd ' lefieolibn an that sense, wHifeh 

on the Qoalified, in the iorm of the medihi^oa oiilheMaiatt 
dahar# vidyaland so,o°> which is helpful in securing coneeag^ration 
^f^^d etc., thereon. The path of service well-known » thwalis, 
ItyjjSj^|,i^AgamsM| is jatenJed for suck persons, Tho«^ -ilis 
(path) is, on the h^tkratftnyip,, rmp^ble of hlingiog abMi Jthe 
attainment (only) of ^ sta^ of ^iva* m fee HimSlayM^^' or 
on EUili^, in the capacity of Lord qI the Hosts and so Ofb yet 
on the attainment of that status, it brings about r^elease, tlfifetgh 
the stages of meditatloa etc., even from there. Heaee itds ttoat 
it is said in the Kamika : “ Those spiritual toachera in the world 
18 
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who wear My marks, meditate oo Me and seek cefage in Me alone, 
in them is the fitness (to partake o( what has been offered to Me), 
not in any other oreatnres. "^^hat is eatable, tasteable, drinkable 
and whatever else is offered to ^ambhn, that may be eaten by 
those who consider themselves as servants. Those who, estabiished 
in daiva Painpata and seeking release, have reached to the path of 
service, by them alone is (this) to be drank or eaten or smelt 
In (thus) distinguishing competency and the lack of it to partake 
of the remnants of food offered to Siva, the qualification “ one 
who seeks release ” is applied to these who haye reached to the 
path of service. Thus, in the view that grace should be shown to 
those of gross understanding unfitted for meditation etc , by start- 
ing them on the path of service, in order to create for them a 
taste therein, (it is said) that the path of service alone is the pur- 
port of all the treatises on release. Being of the opinion that 
what is so declared in them should be indicated (here) in some 
measnre, another mode of interpretatian of texts like “ That thou 
art”, iu the sense of the ral^^^k^hip between oneself apd one’s 
master, (which is) of the nature of that between the body and the 
embo4ied, is made out by the acarya in the aip^ section S thus 
there is no inconsistency. ^ 

3 24223 < As for the postulation of a different intei^pretaMon fdl the 
iratpUdaQa druti (in II, 1, 16). that is helpful thr* the ptuphse of 
strengthening faith in the Sagnha topic, arid is, hence Only a 
figurative explanation. This loo has been explained in What has 
bees oiM before from the commentary on the Su^a “ailtnE- 
divacoa tadannpapdttih (And as in stoneS etO., that is ihllppto- 
priate; II, 1, 23)”, By that commentary indeed, it is ‘declared 
that the non-otherness of the inert world from Brahman cannot 
Ipe of the nature of non-diffetence therewith. Thereby, the nob- 
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otherness declared of it in the tadananyatva sStra (II. 1, 
IS) ends only in its being incapable of being spoken of apart from 
Brahman ; for, non- difference from Brahman being absent, there 

cannot be non-difference from Oit-Sakti either, which is non- 

* 

distinct from Brahman, and hence, the declaration of its (this 
inert world’s) being a transformation of Oit-^akti ends only in 
4it8 being) an illusion. Therefore, it is the ©pinion of the com- 
mentator, as it is the view of the Sutrakira, that the sense of the 
vacaraipbhapa ^ruti is only that modidcations are fictitiously im- 
posed on the ground (thereof). 

This view of the Sutrakara is made clear in his own work, 
the Mahabharata, through the narrative of Suvarcali and Sveta- 
ketu, set out in the Moksa Dharma (parva). This is how it is 
related there. ShVardali, the daughter of Devala knew from 
birth the truth about Brahman, having acquired it in previous 
births, and was looking for a husband equal to herself (in know- 
ledge). Having come to understand ^vetaketu, son of Uddllaka, 
to be one such, the father bestowed her of the holy vows on him. 
Thkt'couptewho understood the truth about Brahman continued 
in the house-holder’s life, which is associated with the performance 
sacrifices and other such duties auxiliary to that (Brahma-'know- 
ledge). Therein is described the following dialogue betv^een them 
K^^erping Brahman. 

On on© occasion, Suvarcali asked her husband dvetaketu 
“ Who art Thou ? Tell me, 0 best of the twice-born”. The 
lordly one skilled in discourse replied to her “That is. known by 
thee, without a doubt ; I am the best of the twice-born, O lovely 
one, one who practises the vow of truth”. She said to him “ I ask 
about the self that rests in the heart”. Hearing that, he replied 
„ That (Self) does not speak, O beautiful lady ; If thou thinkest 



'^aJi is lilted to miad to bo the Belf, that is UlcMOiry* WJhMS 
these* is a ntwasb thw is ^Iso) tiw baadage <rf the hody^ ThB 
itot^hf^ I am this *’ is pcesent im yoa also. “ I ana e?ea thoa. 
1 ana nayaelfj I am all ” ; this alone holds (tcaeK Th^ which tboA 
askest dt aae, tlwsit Being higher than thysaM is not here 

Here, in or4» to ftnl out how Svetaketu, — who has hees 
repeatedly tangM by hk father “That thon art” in the 
V4d^,’*'Uaderst®od the Belt the first qaestion " Who 
0 best of il»e twiee-born ?” is pvk (to him) by SavMcali* Thoaj^ 
understanding the object ot the question, yet in the belief Idiat 
should be taught the seuae (of the Belf) by stagesi Hab reply is 
glijwh'hy ^vetaketP-: *' by thee who addressest me as best tite 
sw oertaifliy known to be a ]l^ihoiin : why then is 
this questioned ?” Then it is said by Buvart^kli “ 1 do not a 4 sk 
a^nt the Brahminhood that is leroeptibW and is imi^iiied in the 
Self, p limbed by bodby oondiliona : rather do J Mk aboot 

thou doet-des^Uiiite by the wosd ‘ I ’ in the stateroemt 
‘ J a«s ^e beat ^,tiwieerbofn \ p diffpeat»feOTa the body and 
pfeiN^g in te hmit *\ To her is tbk reply giyeh : **'Tta|i 
‘ J. * to that aepct of the Self whi^ it assooieted 

^h tlm mod*!; that how&ygri is of an illnso«y ohaaaolK s teink 
like BiShMin ate., wlwh are posited in eonneotion mth the hodip 
of Brihmins and so on, bora of Brah uiu families aall«0'iMt, apply 
orfytotKat (iltoory form), aenc®, since ‘I -ness’ ateo,- like 
Bifhminhood, refers to what is imagines* it is net fit tola» qrfed- 
tipned^R^piJi by those who seek* to know the rsatore Of ’the SeM| 
is eonton to ihe« and meraud to all beir^iin^n^ag 
llklep^ ofdeta of’esealiofi ; hrenee* by thee, wb® aeeh®s4 bnowloi^i^ 
e#,^ma*nte of fim gelfj this qnea^pi whi«hs dop oo| ««for>.te*kB 
tM^doRti^ rpl-;t^fi».POl<fit terhopnfe.*^ Than fthom is) ttift 
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question “ If tiiou dost uoderst&ad tbte ‘ I * which is assocmted 
wildi the propectias of being agent<And enjoyer to be fietitiou«« then, 
undexstaadUig thus, how dost thou engage in the obsexvauce of 
action which is opposed thereto ?” To that is the reply given : 
“ I engage in them for the benefit of the world, though they are 
not helpful to one^self”. Then, a question is asked about the 
ctHjneotion between sound and signifioance, with a view to (find 
out) how &iB word “ I *’ applied by all to refer to the Self can fail 
to mgnify tlmt. To that the reply is given that between &em 
there is not the relation of conjunction i,ud the like, but the rela- 
tionship of statement and what is stated. Then follows this 
series of questions and answers between the couple : 

SuUetcala ; This word (I) signifying egoity is clearly alwaya 
applied to to the Self; (baQcc) the statement that speech does not 
apply thereto becomes fictitious. 

dyetakeki ; The word ‘ I 0 one at holy, vows, applies to 
egoity, not to the nature of the Self ; speech which is characteris- 
tic of the qualified does not apply to the Supreme, Imponderable 
One. ^ ' 

SnyaroalS : If this be so, O best of Sages, tell me timn 
what is egoity al&o what is the nature of the Self, 

. Sretaketu; Like the appeurance of a pitcher in whatsis verily, 
even so is egoity recognised here, m the 
Snpreme, Iniponderable (One) ; the nature of the Self is Oreat 
and Supreme. Hence, there is no inconsistency in the statement 
that speech turns back therefrom. 

Here, the question is asked how^ if sound and sense be related 
as what signifies and what is signified, the word “ 1 could fail to 
signify the Self: to this is given the re{dy that the word “1 *’ is 
applied, primarily, not to the Self, but to egoity. Then the quef* 
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tion being aeked “ What is that Self other than egoity?”, the two 
are distingnished, in thaf egoity is illnsorily posited in the Self, 
like the form of pitcher etc., in clay ; and it is concluded that the 
word which sets out as applying to the illusorily posited form 
cannot reach up to the pure substrate, as the word “ silver ” does 
not extend to the form of the pure mother-of-pearl. Therefore, it is 
concluded that since the word which signifies the ego, qualified 
by agency and other attributes is said to turn back even from the 
neighbourhood of the Pore Self, there is no contradiction what- 
ever. Then on the assumption that, Brahman, the abode of the 
whole world, is nothing but the Self, which is fully discriminated 
from what is designated by “I”, ^vetaketu teaches that just as, 
though the world is seen to be in ether, yet there is not for the 
ether any clinging to the world, so too there is no clinging for 
for Brahman. Then this fresh question and answer : 

Suvarcala : The ether is constantly perceived to be un- 
changeable, super-sensible, impartible and omnipresent; (but) the 
Self is not so perceived. 

Srelaketa: One feeh by contact again and again the ait 
that ie in the ether lone smells ths smell present therein! one 
similarly see, with the eyes li,ht. darkness, the host ol solar rays; 
the assemblage ol clonds, tain and the conslellatione, but does’ 
not see the ether. That which I, the natnr, of Ekistenc. is 
determined to be the Ethsr e„n of the ether. This (ether) is 
imagined in the Existential Substance ; that is the ttne. and (that 
IB) but Vinn. Names which signify the gnallBed apply to the 
Supreme Self Bgnratiyely. The Supreme all-peryasiye one is not 
(known) by the eyes or by the mind or by an# other means ; ft is 
thought 1^ the snbile Intellect ; it cannot be desoribej by epe»=b: 
All this wide wdrld is established therein ulohe. ’ ^ ‘ 
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The question is “ Wb3’ is Bra>bmaii, tbe abode of the ITniyeisd, 
not perceptible like the ether This is the reply given thereto: 
there is experience only of air etc., as present in the ether, not of 
the eth^ ajs distinct (frpm, them) ; if that be the case with ether, 
though an object of expecienoe, what more need be said of Brah- 
man, of the form of Existence, who is fat more subtle than ether? 
Ther^re,, every thing is imagined in the Existential Substance ; 
that alone is tuue and pervasive, and all woirds applicable to what 
is limited by qualities do not apply in their primary sense to^that 
which is distinguished f|Com the qaalities, and is understood by 
means of knosyrloilge which makes known the real. In this series 
of questions and answers it is quite clear that by the citation of the 
example of the appearance of pot, in what is, verily, clay, by the 

ience is determined ’’ etCo~ that the finite self of the context is of 
the form of Existence^ and by the statement “ This is imagined in 
the ^Ixistential Substance; that is true, (that is) but Vis^u’S the 

i 

sense cf the vacarairihhana text (Ch. VI- 1. 4) and of the texts 
“ That Thou ait ” and “ In that has all this its Self, that is the 
true, that is the Self ” (Gh. VI, 8, 4) are shown to favour the con- 
clusion that Brahmnn is unrelated to the world, non-distinct from 
the finite self, and free from qualifications. 

Further, in another context in the Moksa Dh%tma itself, non- 
difference is set forth in these words : “ I desire, 0 Divinity, Thy 

Supteme Abode i let there be identity of me with Thee ; let there 
be for mono re-birth ; when a man sees different things as non- 
different, thep he is free from taint, becomes none other than the 
Supteme Self ” ; “ The collocation of the assemblage of elements 
is not the body of the Supreme Self ; that VifOu who is embodied 
it Woro, is the delusive Hati ” ; in such words is (the) formless- 



affisfl (6f Btahman) set forth. In the ’VlWnperHift anfl tl*e like, 
also, trie hatnre of Bcabman, as Pace XnteUigeoee, fsea fr<^ cdl 
diffotonce, atid devoid tff qaatifioatioas, is dewlaced tbus ! 
Knowledge, wherein all differences have disappeared, wffiedi is dtf 
the bare natmre of existence, winch is auattainable' by sp^edz^ and 
is seif-realised, that is known as Bfatasaao*’. Thns, parefamB- 
dnalism sione is what is accepted by the SStra^ra ; cRDoe the 
commentator (^ifkatldba) elaborates pi!We«>Q0Q«4aaium hete and 
there, after his (the Sutrakira's) evm heart) the object of the set- 
ting forth of qualified-non- dualism in other j^acM milrt be 
ex{^ained only in conformity therewith, is the maMer d«whn%d 
by UB. 

As for the demonstration of qaati&ed-non-daalism in iiie 
commentary of others and of pure-non-dualism in the commentary 
of yet others, that is in the view of the falsity of tha^ l^fHrte ana- 
dualism). Of these, it is not possible to make ont*, as in^Be CMie 
of ^rlkaQthScicya’s (commentary), an mterpretafion conMrmaMe 
to pure non-dualism ; for, nowhere htls tfWMJte'bemi shown by 
as by ^rlkapthaoarya, any indication of pnre-noh-dnaliian in the 
sense above set forth. Further, tboBe v^o sucoeeffed eiihai 
commentators up to tMs dt^. ^haW‘bi»a -ready ®nly ttotcftadippp 
pure-non-dualism, Therteftwre^ thesoniy tforanaenteryi^haA j»ay be 
accepted by those witJ-have tegaard/fmc tho means of c«npnaot(^now- 
ledge is that Of #rlkip)^acarya, whicb alone is set.out (1) for the 
purpose of the true comprehenskm of the hloii-quali&ed Supreme 
^habmanf, (2) for the pnrpose Of fhe meditation of noa*diffB#e]|)ee, 
to be performed by him of raiddling capaeity, in r^^pedt xA the 
Being who has %akeu on the ferm of the Qaalififed, tO!#®ir paffia 
to^ffis devotees^ and'ie cimmeteoieed by Ihe an^re hmkM ansin- 
endaieespientect aiit»pioian«tfiafmw|U*d ,lqp Jifee 
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pmrpoie of the meditation of the relationship of one-self and one^s 
master^ to be carried on by him of least capacity,— all these being 
appropriately distinguished: thus everything is consistent 


Here ends the work called ‘‘^IVADVAITA NIRNAYA ** 
composed through the grace of the Supreme ^iva^ — the Highest 
Beal, the fore-head -eyed,— by the direct descendant (of the Lord), 
known to fame as Appayya, the son of Ranga Baja, best ot sacri- 
ficers, the performer of the Vi6va]it Sacrifice, and the great pre- 
ceptor of the Advaita School of Thought, (who shone as) the gem 
in the Ocean of the family of Bhiradvaja. 

Appa l>Ik#ta, whose intellect is fixed on the lotus-feet of 
Sada4iva, has here condensed the essence of the entire system of 
^rlka^tha^ 


1, The couplet of which this is the translation, occurs only 
in ManuBcript “ 0 ”, and that too after the colophoa; it is possibly 
by other hands than Appayya’s. 

19 




NOTES. 


[The references in square brackets are to paragraphs], 
NOTE 1. 

‘ Vyaktyikrtijatayas to padirtha^ ' (Nyiya SStra, II, 2, «6 ; 
II, 2, 63, according to the edition used by Dr. Jha). [P. 2*22] 

The translatiou of the SQtra and VitsySyana's bhiqya thereon 
are here set forth :* “ In Reality the ladividual, the Configuration 
and the Oenerality — (All three) o institute the Denotation of the 
word — (SO. 68). The term ‘ tu in reality, serres the purposes of 
emi^uuns. ' Wbat is it that is emphasised?’ What is meant to 
be emphwHsed is that a i the three are denoted by wocds,~th6re 
bung no hard and fast rule as to which one is the predominant 
and which the subordinate factor. Pot instance, when there is 
(on the part of the person pronouncing the word) a de«re to lay 
stress upon the difference (of a thing from others) — and when the 
cognition Inrooght about is also one pertaining to the distinotive 
feaiUKM of that thing— there the ‘Indwidual* forms the ptedomi* 
nfnt factor (in the denotation of that word) and the ‘Generality 
and the ‘Configuration’ are subordinate factors ; when, on the 
other hand, the difference ‘ is not meant to be emphasised, — and 
the resultant cognition also pertains to the commonalties,— then 
the ‘Generality’ is the predominant’ factor, and ^the ‘Indiridual* 
and the ‘Configuration’ are subordinate factors. Many instances 
such waryiag predominance and subsstfieuce) mty be found In 
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actual usagee. An example of the predominance of ‘Configuration* 
may also be found ” (Dr. Jba’s translation of the Nyaya Siltras 

Vol, 11. pp. 448-449). 

Dr. Jha’s use of the wor<i'“d'€fdotatian” in place of the more 
general term “ significance” tends to introduce a slight confusion 

J5ti p^,ift of th4 con- 

notation rather than the denotation of the word ; the latter is 
more properly the vyabti. -Th’^ « MiySyika’s insistence on all 
three constituting the significance is parallel to the western logi- 
cian s doctrine that every term possesses both connotatidn and 

Tb!’ 

Sverilfe-'o^flel.' f fiV fili'^joftsihi is t«ai’ they 

senses of thh' V&a:^ 

ai's’s^en by' tfae use- of'^tfe' 
n “ m Padaltfet ^he'Buldbist who h61ds‘life| IT 

excluding (Apoha) t6e‘ significance of*’ other ^yM^ds/' 

understand how a word can* 

r'Al 

>ne 


sm, p. 'It *8 n^orfeihtite that‘fh1*A'auifio^ too 
wo¥r defaoles ’ , wiiere'^^slg^dlge's distrnbtl^^Aifef&lg/' "PM. 

feUbf^fi&^akmnm 

tb‘bbf4fc7^n i^'e 

‘"■•‘aWor-"' 
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Ttib prathamad an^alia Wiruttila^m [p. 2*32f4’]. 

TW Dkrfa PScQ^mlbda sf ccifice is the model for seyeral other 
tlm fdtwier is'the prakl’ti rite arid the latter vikrti's. 
Iri the ptakpti cite, eleven rks'are prescribed to* be charted d tiie 
dSitef 'of gettih^ the fire to blaze in the first instance (agni 
sSlnfS^'aria). JDKese Fks are known as samidheni. The injnnc* 
tf&i is that fifteen samidhenis are to be chanted (paricadaia 
siSiiShenlranvaha), while, however, only eleven rks are mentioned. 
T^fie nnmber fifteen is made up, therefore, by chanting the first 
and'^tfie last rks thrice, instead of once Now, though the sSmi- 
dlwnl tSs are the same both for the pyakrti and all the vikyti 
rftelf thefr order is noi always the same Thus in the Dar^a 
T^^rlfa'mliii, tbe tfr8i*t^ is"^cavb Vajia etc,, anf^^ tiS^ last*" l.]uhota 
e^. JlllM’in other rites, ariy other of^ the el even may be 
iist as delermmedl by feke nature of the rite, the deity sacrificed 

ia lit## * ♦ rrtl 

to, and so on. The question here is whether the injunction te 

3^ \ ! f i 

repeat thriee applies to what may happen to be the first and last 
r#!n each rite, or what*is*kcown to be the first and last pk in the 
in connection with wbiob ariees the injunction to 
incahtatioD. Tfie fifnal view is that the first and last 
eE& iferlt^cular rite ‘have t'l'be chtmted thrice, not those of 
thI’pliSfefffrile, tiie’reaiiod being that* wUds'^” first*” an^ “last^’ 
si^ffy ^^ifhaifiiy, no*t wlia# oceupies the' poM^on in a* 

psiffliSfilfc cdil^te^.’ With ‘the place they become 

SSS ifl4y* i^ol*^ bli’ calf^ i^pOri*' to’* dischwge aiij^ 



NOTE 8. 

Sodaligraha^ifigrahaflanySya. [P. 2‘882]. 

Tho (ollowiog u taken horn Jacob’s Lankika Nyjyiajali, 
Part III. The rule as to the use or omission of the SodaHstotta' 
(.* ib. Atirttr. ..eri.„e,. In rerj common use a. an' iujioj^ 
ol option being .llo™ble in regard to something. Prom the 
luMuction to the third rolume ol Dr. Eggeling’a tranrtation o( 
e itapath. Erghmapa. ire learn that ‘the distinctire Imtture of 
the Aliritrartaorifice. as the name itself indicates, is an orer- 
night performance ol chants and recitation. ..At the end of eadi 
round, libations are offered, followed by the inerttable potation, of 

Soma l.,uor and the performance partook largely ol the eh 

of a regular nocturnal carousal’, ’Then .s m the Sodadin, he m™ 
<P.de rrtil)-‘A. regard, the ceremonies preceding «„ uigL 

“ * i'tteMnce ol opinion among rituaUsta as to 
better the Sodasifeitra i. or is not a nece«»ry dement of the 

Atiraha. Ad^jjan. (5, U, l, refer, incidentally to tte ffodadm, mi 
P^ of thoAtiritr., though it i. not ,uit. clear from the text 
m the sutra whether it i. meant to be a necessary or only an 
ophonal feature of that sacrifice.’ There can be Uttle dLt 

howler that the learned writer. Who us. tte nyfiy., 

-«aouhtfd better tte rJirpZLly^t:;^^^^^^ 

ri'ZTirtairrgrr:^" - - - 

eoup mtdthe accompanying stetra and dastra are n«».«ry 

,7”T T‘“ ‘It- ■ 

optionah in „e. Of contrary injunction, in respect thmeof. 8..,' 

Eeith, Reh^t^ and Philosopkj, of the Veda, pp. 338-886. 



NOTE 4. 


The PftdihaYaalya nySja. [p. 2’4S], 

The general injttnction is that all sacrifice should be perform- 
ed in the ihavanlya fire. In the Afivamedha sacrifice, however, 
it is enjoined that offerings are to be made in the hoof-marks of 
the horse. This injunction would be entirely purportless, if the 
general rule were considered to over-ride it ; if however, its vali- 
dity for the particular sacrifice be admitted, the rule “ yadShava- 
niye juhoit'’, would be only limited in its application, not nullified. 
Both injunctions would thus be purportful. The injunction 
pade juhoti ’* would be an exception to the general rale “yadSha- 
VSnlye juhoti*': the general applicability of the latter should be 

o^iftrued in the light of this exception. 

'> »» fr* ' 

NOTE 6. 

Andho bhavatyapi roditiva etc., [P. 2'52% 

The quotation here would appear to be a jumble of words 
from Ohindogya, VIII, 10 and 11. Indra, acquiring knowledge 
of the Self from Prajipati is told that the dream-self is the 
Supreme Self. On reflection, Indra finds that that will not do, 
since, though not affected by bodily defects and impurities, the 
dream self has its own trials and tribulations : it is wounded, as it 
were; it cries as it Were. He, therefore, goes bitck to the preceptor, 
and is told that the self in deep sleep is the Supreme Self- That 
knowledge too is not free from doubts, for that self reaches anni- 
hilation, as it were- If eva here (vinSlameva) were understood as 
al 0 n 0 , there would be no liberation, no manifestation of the Self in 
its own form and so on. Hence, vinafiameva has to be understood 
on the analogy of roditiva in Oh. VllI, 10, 2 and 4, 



PaficSgm Vidyi, [F, 1-4311. 

t«? ]^y 

qono^fw^^ t^t |fpo,w^ge. fji 

Qnlyipttip^^^as and ^as ma4^ ^^a 5 ,|ai?ie %| io 
amo^g tb^ lli^^naYis, fp relafief tp^hjp ^ye yr^ioh ^re |be 
rjgy^, raiq, fcbe ewtjb, in^^n, ^0# 1^ |y^ 

llkmm water pp-pps ,to ^ ^ ^ 

full fp^n pt b,^, aivi dies; at hp is carrH 

firp 5?^rpfroin |ie origin^^<|. 'yho|p whp )|^ow ji^is |p (4 

^fh^jip thp prpgi m^dip9‘t0 Jaitb ap,d a^f^ei^jty, th^y 

9ff .9f 1^® ?'’®df9. f^ose who dp,ppfc ki^w tiyp, but 

their lives in works of charity^ pal^Ji^ 

the path of the Fathers, and ultimately return to this world, 
after their stock of mecit is by enjoyment. The refe- 

rence is to Chindogya, Chapter V, Khap^as, 3— 10 (both inclusive). 

NOTE 7. 

I 


ju yi^j§. [P. a-137]. 

Th? Sflfl, U i, M,d, is « 1 |,)J at thj 4,,.,, Ijs JM, 

sprs„d.D*, ,.,t, soBfh, 

Tl /Mn ATT;^ aaI in « M ^ ... 1 ..^ 11 . <« • . • * * 


>.opej-»im '.l-rt P' ‘P»»« aiW'iSP?' Tl?e .Dons^-ptf^,;. ,,. 
Wi* 't«S? Wf ‘k* St", “ip " ,i,F«es, thp ^smpps, MliSFjW^ 


lers in 


The ’?r^ter|^ in 


secret ipstructjon (gujiya ^c 
®».S® 9 e- ^ama^Jhice, ^a|t^r, milk^etc., poured ‘in t^ the 
%al,ar^ the n^otaf. ^e ^^9 Jf}h 9l f^gfh/ 

» Y^su, apd r^t^ing his ?Hi9? ^ %e, ^jin rj^^s in 

gpt iP.iii? w^?^t. ^j;jo, Sgsaa? 

fef^PWPf P ^o| as |o^g as^ the |hj^ If9%^ 

'°\T 

an Aditya, for as long as the Sun rises in the west and sets to the 



oast. He whs® k»0<ws the fourth naotar becomes a Marat for as 
long as the Sun rises in the north and sets in the sooth. He who 
knows the fifth nectar becomes a SSdhya for as leng as the San 
rises cwer-Jiead cwid sets down below. Thus are described the 
■^Kaisioas forms of meditation on the Sun •as honey, and the fiait 
thereof. The frait is limited through admitting of different degrees 
of fiuratioa. Not so, however, is the fruit of Brahma-knowledget 

realisation of that Supreme Beio^ which neither rises nor 
sets. The Bliss attained thereby is illimitable, indestructible. 
Hesaice, even those who by the practice of Madhu VidyS have 
attiumed the comparatively happy status of Vasus etc., have to 
seek Bcahma YidyS, their status being bat transient. But, in the 
^e qf these, departure along the path of the gods is obviously 
uasulta^ei tluit p«#i han^t been prescribed Joy beings on the 
ioiWer) bsuman^plane of existence.i The reference is to Ot^dogy^, 
Gha^r II]l, Ehap^s 1 to 11 (both inclusive). The guestion of 
the Btness of devatas for Brahma knowledge is discussed iq 
Vedanta Sutras, I, 8, 25-32. 

NOTE 8. 

Samanam itarat ^yenena, [P. 3 18831]. 

‘ The iybtirfcrtna Sacrifice series as the ntfddel (’ptakrti) fblf 
Sewetal other rites f'frikttis). Two of these afce' the I|h ahS fcfe 
^yena. In ptekcribifig the cOhdUtot of the Ish. certain dietitttftfye 
elements are first mentioned and it is then said that in -the rest 
there is agreement with the ^yena. It is contended by some that 
the distinctive features having been already mentioned, the gene* 
ral clause refers only to those elements which the Isu derives from 
iyotiftoma, which serves as the model* The mention of the dyena 
has no special significance, that rite being cited only as another 
20 
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instance of a rite modelled OQ fche iyotiftoma. The dnal view is 
that the similarity is in respect not of the general featnres common 
to the prakrti and vikrti rites, but of the distinctive rites of the 
Syena. Thus, the ;^tviks in the ^yena rite should wear red tur- 
bans; the Etviks in the Ifu should do like-wise- The reason for 
this conclusion is that otherwise the statement ‘saminam itarat 
Ayenena’ becomes merely repetitive, thus losing its force and 
authority. No Scriptural passage may be interpreted in such a 
way as to make it lose its authoritativeness, unless there is no 
help for it. In the present case, no such necessity arises. The 
word ‘itarat 'means what is other and goes beyond not merely 
the distinctive Ifu rites already mentioned, but also those elements 
known to be common to the iyoti||oma and the Ifu on the ground 
of their being related as prakrti and vikpti. The similarity in- 
tended and enjoined can be only in respect of the distinctive 
elements of the flyena. Thus, the mention of the word Syena 
also becomes purportful. The part of the discussion which is 
relevant to Appayya's purpose is this: where resemblance is 
mentioned after the citation of certain distinctive elements, that 
resemblance must be in respect of other elements which are also 

distinetive, not those common to the prakrti and all other vikrtis 
thereof. For a full discussion of the topic, see Piirva Mimimsa, 
VII, 18-16 and ^abarasvamin’s commentary thereon, In legal 
terminology, the principle is that of ejtisdem generis. 
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NOTE i). 

§a4aaga and DaAa-avyaya. [P.. 3.238], 

Tho obdisanco to Veda and Bhava is the third of the iuTOca* 
tions ocoatting in Bhamatl (see page 4 of Anantakys^a ^Sstrin’e 
edition). As applied to the Veda the six limbs are Sik^S, Chandas, 
Nirakta, VySkara^a, Jyotiaa and Ealpa ; the avyayas (indeclin- 
ables) are innumerable, like the particle “ ca ” meaning “ and 
The six limbs of Bhava are Omniscience, Contentment, Eternal 
Wisdom, Independence, Eternal Illimitable Besources, and Un* 
imaginationabie Power ; the ten members are Knowledge, Non- 
attachment, Lordly power, Austerity, Truth, Mercy, Firmness, 
Oreatorship, Self-knowledge, and Controllership. The enumeration 
is that of the author of the Kalpataru who bases himself on PurSpic 
authority (see p. 4 of Anantakypa SSstrin’s edition). 

NOTE 10. 

The Advaitin’s conception of Mukti. [P. 8*285— 8*2858] . ' 

Appayya Dlkfita shows with considerable skill and trouble 
that even for him in whofn nescience has ceased, liberation takes 
the form of the attainment not of Brahman, but of fdvara, 
endowed with innumerable auspicious qualities and so on. 
Identity with Brahman is possible only when all finite selves are 
liberated. So long as there is a residue of Karma even for one 
finite self, the liberated one can attain only the nature of 
tivara. For, on the hypothesis that there are many finite 
selves and that each finite self is l4vara, as reflected in mayg, 
with the cessation of miya for one finite self, all that 
results is the merger of that reflection with the original that 
was reflected, that is, in other words, the merger of that jlva with 
But so long as there are other jlvas, Bvara coutinuas 
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still to be an image, a being poseested uf the quality of being 
reflected ; and the being that has got merged with l^vara can 
claim nothing higher. When all finite selves are liberated, miyi 
as a whole vanishes, l6vara is no longer a fnmba, a being ©apable 
of being reflected ; both He and the finite selves realise theiir 
identity in Brahman that is Pure Intelligence. 

The doctrine is attractive in many ways. The p^speect (rf 
merger in Nirguoa Brahman does not appeal either to the* ii^l/> 
lects or to the emotions of most. It seems difficult to- realise bow 
one being can become the Absolute while others are left tO'WaBow 
in ignorance ; and the ideal even if possible, seems undbsirabl'e, 
being clearly anti-social. The difficulty in accepting Ibis dooMne 
is due to the fact that the hypothesis of a plbrality of finite s^Fves 
is not the only possible one for the advaitin. There are the 
ekajIvavSdins, for whom clearly enlightenment shouM lead 
directly to identification with iNtbiP^n. There are also those 
wh 0 rq 9 psid,er thM Xivara Himself is a reflection (a pratibimha 
not a Inmba), that t^vara is Brahman as reflected in mayS, and 
jjlfa is Brahman as reflected in avidyS. On this hypothesis too, 
irrespective of the unity or plurality of souls, release wotfld 
necessarily have to be identification with Brahman ; for ‘^e 
merger of a refiectiou in the original is intelligible, not its merger 
in another reflection, like I^vara ; if the latter were possible, &en 
Que^^a migh,t as well become another jlva, and the so-called 
,i|ej^8e W,qpld bo no release at all. 

®W>w that his own hypothesis of 
pl{HEa\ity> Q* 8pjil8.and the bipibatva of the Lord is the only 
libis bp-doesi© the ‘ SiddbSnta-leSa-saipgrabu^’ by 
.^rifrthft. BKOSept w<n:k, thaihis own view, p|, pukti is 
vi3W, bping that of the Bh%gavat^da hin|« 



self. The argument is dereloped at some length with tefeeenoe to 
eaah chapter of the Sutras, and is substantially identical with that 
of the present work. There is a slight elaboration in respect 
of one or two points, which may tend to indicate that the 
Saqagraha is the later work. Thus, demonstrating through state- 
ments from the bh59yak5ta‘s mouth that release consists in the 
attainment of the being of l4vara, Appayya argues back and says 
that the ekajlvavada and the J^vara-pratibimbavada are un- 
tenable, as they are inconsistent with the orthodox view of mukti. 
The only advaita work which he explicitly condemns as hostile 
to his view is the Saipkfepa Sariraka. 

The doubt naturally arises as to how this mukti is different 
from that attained by the devotees of Sagupa Brahman. The 
difference is in that the latter, seeking, the Lord through devotion, 
never attain to an intuition of the Impartible Absolute, and that, 
therefore, they continue still to be enveloped in ignorance. 
Theirs is not the full measure of the being or the bliss of Sagtnia 
Brahman. They are equal to Him, but only in respect of enjoy- 
ment ; theirs is not the unsurpassable lordship of livara Hluiself, 
the power to create, sustain and destroy the universe. He who 
becomes llvaca by realisation of non- duality becomes livara with 
no resorvations. 

On the whole subject, see further ‘ Siddbaota-lelia-aaingraha«* 
pp, 447 to end, and the daharSdhikaratta of the NySya Bakfjhiaajiyk 
Dharmarijadhvarin’s Vedanta Patibhlfa may also be consulted; 
see, particularly, Prof. 8. Badhakrishnan’s Introduction to the 
edition brought out by the University of Calcutta. 



NOTE 11. 


SthSlIpulSka nySya [P. 8’2856]. 

The following is from Apte’s Sanskrit- English Dictionary : 

“ In a cooking-pot all the grains being equally moistened by the 
heated water, when one grain is found to be well-cooked, the 
same way may be inferred with regard to the other grains. So 
the maxim is used when the condition of the whole class is 
inferred from that of a part”. 

NOTE 12. 

Gudajihvika nyaya. [P. 3’2 12224]. 

Jacob (Laukika Nyayinjali, I, 24) explains this as ” the 
maxim of the totufve (smeared) with treacle un order to disguise an 
unpalatable draught)”. He also quotes a passage from the 
Vacaspatya, which says that just as a pareot makes his child, who 
is afraid of the bitterness of the essence of neem, drink the es- 
sence after first coating his tongue with treacle, even so do the 
eulogistic passages serve to engage human beings in the perfor- 
mance of rites requiring the expenditure of great energy and 
labour, by extolling the fruit of those rites as everlasting heavenly 
bliss and so on. In the present translation, the phrase “ maxim 
of the sugar-coated capsule ” has been used, as serving to convey 
the same sense in a manner more familiar • to most present-day 
readers. 
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NOTE 18. 

Tat-krata-ny5ya. [P. 8‘2422263. 

This is the maxim “ What a man meditates on, that he 
becomes". The Scriptural authority for this is a ChSndogya 
passage, which, after prescribing calm meditation on Brahman as 
that in which all this begins, ends a.ad ooatinnes, goes on to say 
to show the need for it saying, “Yatha kraturasmin loke 
puruBo bhavati tathetah pretya bhavati, according as his will is in 
this world, so will the man be after he has departed hence " 
(Ch. Ill, 14, 1; the translation is Dr. Jha’s). The following is 
from datpkara’s commentary on the same *. " According as a 

man’s will or determinatiop is, in this world, during his present 
life, — so does he become when he has departed from this body; — 
‘^thBl^'lefii^'' /wutti the ixesnU in 
accordance with his will. This fact we ceme to know foom the 
Scriptures : ‘ Thinking over whatever disposition, one renounces 
the body in the end etc.,’ (Bhagavad Gita). And inasmuch as 
such sequence is maintained by the Scriptures, one who knows 
this^ehcui^Jc^ve this, will,— i^., thp will or determination that 
we ate going to explain ’* (Dr. Jha’s translation, p. 181). 

NOTE 14. 

Paresim bhSsye viiietSdvaita nirUpaQam, anyefam bhafye 
4nddhidvaita nirQpapam. [P. 5.] 

The relesence seems to be to HamSnuja and Madhva, these 
two being explicitly mentioned in the corresponding portions of 
the Ananda Laharl. This is a rough translation of verse 68 of 
that Work : The dleolaration of the enjoyment of the bliss of 
BraMnim, by the released ohes, as in this (bhSfya), contradicts 
the (doctrine of) difference between Brahman and the finite self; 
there are other similar indications in other bhifyas ; but these 
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60Bke in, somehow, in the vetilisa theic self-ooniradiotocy 

nature, not as prompted by the rej^^atioQ of esa^ial npir>diffe< 
renoe ; for, they asa confirmed hatmaof puce Brahman, m also 
of Sagnffa ^iya, suffering as th^ do from tee ontse of Dadhid 
and othece.^’ 

The other indieahone mei^ieiied in the veeM are eKplahmd 
in the introdoetion to tee werse^ with ref etenhe to the syih^ ol 
Madhya,. The bonds of the jlva are, in that s^tenBy nmreaU ttece 
are no attributes diffexentiatiag the jiya from BeahnaaM, escort 
dhaima; Bcahnum who ia known ^ him who eedks r^ease is 4 ot 
an tejeot ol meditation ; tee jlva is a reAeotioa of BrdkQliliari 
avtdyaiCiMeeienieed hi renoovable by hopwledge, and so on. Bm; 
these are not gencteie indiehtions ol the* seimptMbeh d iiewHhffe* 
ranoitSB final. For, though at relmwe the finite sell eeid to 
ei^yitewbhm BrteMman, yet other selves are fteoogicfified 
failing to obtain true kisowied^ of Beahman, attain 
Ml istothe theee'hell#, and sufftu; everlastingly. This isiiilfoG^'^ 
palihle with Farther, id^Mc iii 

BMhva ^aes'to tee oonoepfeioa of release as the allaiament Of the 
state of the AttributelesB Bmhman. As tfilf Hie indl^teMi^Ib 
Madhva’s system, he himself iotea^tets his doctrines in such a 
way as to lend no colour even to a suspioion’of accepfai^e non* 
dualism. Thus, though the bonds axe fictitious in relation to the 
jfva, they are real enough in relation to the internal organ (the 

m 

autait'karaha) *, though the jlva ie a reflection Brahman, they 
are yet distinct, like the face and its reflection ; though avidyS is 
removable by knowledge, the former has yet a feme emstabte ! 
and so on. Thoi^^ th«t admiaeions out at their own ppsi^foi, 
they mp,ke these not in the recognition of edim^, hut in tea 
failure to realise that they are helplemly falling, into tee, pit of * 
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self-coDtradiction. They suffer to this day from the curses of 
Gautama, Dadhici, Upamanyu, Nandikeivara and others. Their 
minds are tainted by the hatred of the saperiority of ^uddhadvaita 
and Parama ^iva. Imagining themselves to be Yais^avas, they 
shower multifarious abuse both on the doctrine of the pure-non- 
duality of the attributeless Brahman and on Parama ^iva. 

The concluding words of the ‘ Ananda Laharl ’ contain a fine 
tribute to drlkaQ$ha, which is worth noting here. Though in the 
commentary there cannot be seen any out«spoken criticism or 
upholding of his position by the abuse of that of others, yet the 
bha^ya written by the great lord seated on the throne of the 
empire of knowledge (vidya samrajya) leaves all this to be done by 
the commentators thereon, merely giving an indicaiion thereto, 
just ai a gmatteif bk to protect his dominions from the 
inroads of robbers, signals to his servants to look to that bnsihess, 
merely by knitting his eye-brows. 
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ERRATA (TRANSLATION). 


Page 

liioa 

Error 

Correction, 

2 

22,28 

J^or the qualified-non* 

Jleud the non-dualism 


• 

daaltsm of diva 

of dhra as qualified 
(by the universe). 

4 

18 

jF’or I, 3, 8 and 9 

Bead I, 8, 7 and 8. 

16 

30 

/{‘moiy the double inverted commas after it is not 
so and bejore the truth. 

137 

1-2 

After reason 

Insert full-stop. 

?» 

24 

„ person 

»l 

>9 

26 

1^'or status of diva 

Rend status of servi- 
tude to diva. 

138 

28 

For full-stop after 
(in II, 1, 16) 

Substitute comma. 

188 

28 

Fot comma after 

(II, 1, 28) 

Substitute full-stop. 

140 

3.4 

For double quota- 

Substitute single 


1 

tion marks 

quotatioh mark. 

142 

10 

After that 

Delete' codima. 

148 

11 

For makes 

Read make. 






